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EAGLE AND SERPENT 
A Study in the Migration of Symbols 


By Rudolf Wittkower 


]^ seeking to prove their case, ‘diffusionist’ ethnologists, who are concerned 
with the migration of symbols,! have perhaps paid insufficient attention 
to those historical periods and civilizations in which the transmission of rites, 
symbols and ideas is adequately documented. And their opponents have 
been inclined to forget that 1n many fields of historical study the diffusionist 
method is already regarded as the natural starting-point of any discussion 
and, indeed, has often become a highly developed technique of research. 
On the other hand, students of European history have long realized that 
it is not enough, in order to understand a particular historical situation, 
to know whence a symbol came and whither it went. This method needs 
to be supplemented by the ‘functional’ method: that is, the attempt to under- 
stand the significance of a particular symbol in a given context. European 
history provides such a quantity of documentary material that it has long 
been possible to apply to it the functional method with positive results. 

In the present essay we shall deal with a very common symbol, the 
struggle between the Eagle and the Snake. Fights between eagles and 
snakes have actually been observed,? and it is easy to understand that the 
sight of such a struggle must have made an indelible impression upon human 
imagination in its infancy. The most powerful of birds was fighting the 
most dangerous of reptiles. The greatness of the combat gave the event 
an almost cosmic significance. Ever since, when man has tried to express 
a struggle or a victory of cosmic grandeur, the early memory of this event 
has been evoked. 

Our procedure will be to argue from evidence to be found in the 
Mediterranean world. Since the migration of our symbol can be traced 
with certainty in Europe and the Mediterranean world of antiquity, it is 
reasonable to suspect that when the same symbol appears outside that area 
in different places and at different periods, it was not invented again inde- 
pendently, even if the connecting links are still missing. The most important 
part of such an investigation is the chronology, for the proof of the migration 
theory depends on it. Dates in ethnological material must quite often be 
based on uncertain suppositions; but in general, I hope, the chronological 
scheme here presented can be accepted. 

The ‘functional’ method applied to the European material shows that 
the same pictorial symbol, although always expressive of identical pairs 
of fundamental opposites, has in each case a very distinct meaning in the 
special historical setting in which it occurrs. Lack of space and lack of 
knowledge have compelled me to leave the non-European material in a more 
generalized form, although very often the exact function of the symbol 
could be worked out by specialists. 

! For a survey of ethnological methods cf. 2 Cf. R. Lydekker, The Royal Natural 
Alfred C. Haddon, History of Anthropology, History, 1895, IV, p. 194 ff. Otto Keller, 
1934. and R. H. Lowie, The History of Ethno- Thiere des classischen Alterthums, 1887, p. 247. 
logical Theory, 1937. 
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I. Diffusion of the Symbol in non-classical Civilisations 


Representations of eagles are known on pottery and cut stones of the 
very earliest civilizations, in Babylonia, in Elam, and also in the Indus 
valley. In Elamite pottery from Susa, where the persistence of an eagle- 
type can be followed up for many centuries from the early specimens of the 
4th millenium, the bird with outstretched wings appears in three different 
ways : first alone, secondly with a snake placed near it, thirdly grasping 
in its beak or talons its prey, which is sometimes a snake.? (Pl. 49c) 

It has been proved that in many fields a connexion existed between the 
early Indus civilisation and the cultures of Elam and Mesopotamia. As 
eagle representations are rare in the Punjab and in Sindh,’ it may be 
inferred that the subject was introduced from the West without becoming 
indigenous in India. This inference is supported by the discovery at 
Harappa of a steatite pendant (c. 3000 B.C.) showing an eagle with 
two snakes placed symmetrically above its wings without touching the bird 
(Pl. 49b),^ a type otherwise unknown in India. 

The eagle is here probably a solar symbol. Such an interpretation 
need not altogether surprise us if we consider the stability of a number of 
symbols and conceptions in the Near East over thousands of years and 
the fact that later the eagle definitely appears as the bird of sun and heaven. 
In this context a sculpture in the round of an eagle, probably found at Adab,’ 
is of importance. Taken by itself its meaning would be obscure, but it is 
really the first in a long series of similar free statues representing eagles 
(Pl. 50a, b), of which the latest examples are unquestionably solar in 
character.® 

Moreover there seem to be traces of a connexion between the eagle and 
light in Babylonian thought as early as in the 3rd millenium B.C. Ningirsu, 
the god of the Sumerian town Lagash, is the god of fertility, of war and of 
storm, and in inscriptions of King Gudea (c. 2500 B.C.) he appears as the 
master controlling “the order of the Heavens.’” The lion-headed eagle 
Imgi or Imdugud is the attribute of this god,’ who sometimes actually takes 
on its shape. Imdugud is the divine bird who “shines on the firma- 


! Pottier, Délégation en Perse. Mémoires, that a symbol which in a relatively advanced 


XIII, 1912, Pls. XVIII, 1, 3, 4, 5, XXVIII, 
2, XXXI, 2, XXXIV, 2, X XXV, 2, XLIV,6. 

2 Mecquenem, ibidem, p. 157, Nos. 396, 404; 
P. Toscanne, “Études sur le Serpent", ibidem, 
XII, 1911, pp. 204 ff., 215 f., figs. 389-392, 
430-435. The specimen published on plate 
49c shows a double snake beside the beak of 
the eagle. 

3 E. J. H. Mackay, Further Excavations at 
Mohenjo-daro, 1938, I, p. 663 f. 

1 Ibid. and V. Gordon Childe, The Most 
Ancient East, 1929, Pl. 24. 

5 Ebeling-Meissner, Reallexikon der Assyrio- 
logie, 1932, I, p. 37, Pl. 7. 

6 Such arguments ex post are always danger- 
ous, and I do not wish to deny the probability 


state of religious life acquired solar signific- 
ance fulfilled originally a more primitive 
function. Cf. p. 295, note 2. 

1 F. Thureau-Dangin, Die Sumerischen und 
Akkadischen | Künigsinschriften, Leipzig, 1907, 
p. ror (10, 13). 

8 Cf. Thureau-Dangin, "L'aigle Imgi", 
Revue d’Assyriologie et d' Archéologie Orientale, 
XXIV, 1927, p. 199ff. who suggests that 
the eagle in Susa is the symbol of the local 
god Nin-Susina. M. Witzel in eitschr. für 
Assyriologie VI, 1931, pp. 95-104 maintains 
against Thureau-Dangin that the bird's name 
is ‘Imdugud’. 

? Often represented on seals. An excep- 
tional example is the silver vase of King 
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ment;"! he is often associated with rays, and one inscription of Gudea 
suggests that he fights with the serpent.* From Hammurabi’s time onwards 
(c. 2000 B.C.) the god Ninib clearly has the solar qualities which were 
apparently associated with Ningirsu since Gudea’s reign, and Assyrian hymns 
narrate his fight with the monster. Moreover it seems likely that Ningirsu 
himself was also a monster-killer* and that the vanquished monster is the 
daimon of darkness and evil. 

A fight between eagle and snake occurs in the Etana myth.6 The 
eagle is first overpowered by the snake of the night,’ but the hero Etana 
liberates the bird, and as a reward the animal carries him up to heaven. 
To the eagle, the bird of light, the heavenly sphere is accessible. 

We come across the transport of the hero on the eagle's wings in 
Babylonian seals of the middle of the 3rd millenium B.C. (Pl. 51a)?—the 
prototype of Ganymede and the source of the Roman apotheosis?—but 
representations of an actual fight between eagle and snake seem rather rare. 
They occur on a seal of the third millenium B.C. with an eagle heraldically 
grasping two snakes!? (Pl. 49d) and on the fragment in Constantinople of 
a soapstone bas-relief from Adab (Pl. 49a)!! which had inlays of coloured 
paste and can be dated in the early dynastic period (first half of 3rd mill.).!? 
As in both cases the eagle is victorious, a connection with the Etana myth, 
where the eagle is first vanquished and then liberated, is not possible. 
It is probably more correct to interpret these representations as Ningirsu’s 
bird vanquishing the monsters of darkness, for this is confirmed by later 


Entemena (c. 2900 B.C.) in the Louvre with 
the eagle holding two lions in its talons 
(Pl. 49h). Cf. Léon Heuzey, Découvertes en 
Chaldée, 1884-1912, I, p. 261 ff. 

1 Cf. Thureau-Dangin,  Kónigsinschriften, 
op. cit., pp. 93 (4, 17); 99 (9, 13), 101 (10, 13), 
135 (14, 15-16). : 

2 Ibid., p. 119 (27, 19).—It is not impos- 
sible that the eagle acquired solar qualities 
when early fertility gods were superseded 
by solar deities during the 3rd millenium in 
Babylonia. This would explain the fact that 
on seals of the Sargonid age (c. 2500 B.C.) 
a bird of prey, probably an eagle, appears 
as the monster Zu (H. Frankfort, Cylinder 
Seals, 1939, p. 132 f.) side by side with the 
lion-headed eagle as representative of the 
‘good’ side. This would give us the historical 
starting point for tracing the solar conception 
of the eagle which then migrated from 
Babylonia to many other civilisations. 

3 M. Witzel, Der JDrachenkümpfer Ninib 
(*Keilinschriftliche Studien" 2), 1920, pp. 
38 f., 75f., 1:06ff. Jastrow, Die Religion 
Babyloniens und Assyriens, 1905, I, pp. 153, 224, 
459. Ninib combines many other qualities 
which in later civilisations are also attributed 
to the sun-god and to the eagle : he is the god 
of oracles, and of war, of thunder and light- 


ning, of hunting, agriculture and medicine. 

t Witzel, op. cit., p. 126 ff. The idea of this 
fight was transferred to a number of other 
gods of the Babylonian-Assyrian Pantheon. 

5 A seal of the middle of the 3rd millenium 
B.C. actually shows Ningirsu’s lion-headed 
eagle attacking the human-shaped monster. 
Cf. H. Frankfort, Cylinder Seals, 1939, 
Pl. 23b.—I owe Professor Frankfort a great 
number of valuable suggestions for which 
I want to express my gratitude. 

ê Edward J. Harper in Beiträge zur Assyrio- 
logie, 1894, II, p. 390 ff., Jastrow in Journal 
of the American Oriental Society, XXX, 1910, 
p. ror ff. 

? Cf. B. Meissner, Babylonien und Assyrien, 
1925, II, p. 428. 

5 Frankfort, of. cit., p. 138 f. discusses the 
implications of the Etana seals. 

? F. Cumont, Etudes Syriennes, 1917, p. 82. 

10Q. Weber, Altorientalische | Stegelbilder, 
1920, II, No. 274. 

u Ebeling-Meissner, Reallexikon der Assyrio- 
logie, 1932, I, p. 37, Pl. 6. 

1? For the date compare a similar green 
stone vase found in the temple of Sin in 


Khafaja. Cf. Frankfort, Oriental Institute 
Discoveries in Iraq. 1933-4. Chicago, 1935, 
p. 46. 
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developments. The type of the fragment in Constantinople with the snake 
standing upright close to the eagle so that both heads are on the same level 
is still dominant, more than three thousand years later, in Byzantine art 
as the symbol of Christ triumphing over Satan (Pl. 52b). 

In Egypt as well as in Western Asia the kings are descended from the 
sun.| Pharaoh was the son of Ra, and appears as Horus, the divine falcon, 
who after Pharaoh's death flies to heaven.? The falcon here fulfils the same 
function as the imperial eagle in Roman apotheosis. ‘The falcon is the only 
bird which can look unharmed into the rays of the sun, and it is at the 
same time the bird of oracles and prophecy? Thus it has all the qualities 
of the eagle and it is only logical that in late Egyptian texts it should be 
replaced by the eagle, under whose image Horus is now venerated.* 

The winged disk of Horus is the best known Egyptian symbol. It was 
set over every temple to ward off evil, in commemoration of the victory 
of Horus over the monster Set, of light and good over darkness and evil. 
The solar disk consists of three different parts : the actual disk, the wings 
of eagle or falcon attached to it, and two uraeus snakes. In early times the 
first two elements appeared alone; the snakes are a later addition and do 


not occur regularly before the 18th Dynasty.’ 
The Egyptian solar disk recurs during the second millenium in Western 


Asia® where it was identified with the solar eagle (Pl. 50h).’ 


1 Calvin W. Mc Evan, The oriental Origin 
of Hellenistic Kingship, Chicago, 1934, p. 6 ff. 

2 Gardiner in Cumont, Études syriennes, 
1917, pp. 109 ff., 113. A. Erman, Die 
Religion der Aegypter, 1934, p. 55 f. 

3 Th. Hopfner, Der  Tierkult der Alten 
Aegypter (*Denkschriften der Kais. Ak. d. 
Wiss. in Wien", vol. 57, 2), 1913, p. IIIf. 

* W. Spiegelberg, Der Aegyptische Mythus 
vom Sonnenauge, 1917, p. 2. H. Grapow, Die 
bildlichen Ausdrücke der Aegypter, 1924, p. 9o. 

5S. Reinach, “Aetos Prometheus," Revue 
Archéologique, 1907, ii, p. 65 ff. For a 
hypothesis about the origin of the solar disk 
cf. H. Schäfer in Die Antike, III, 1927, 
p. 124 ff. 

The development of the symbol from the 
simpler to the more composite form is pre- 
served in a late version of a myth. The 
sun-god Rā asks his son Horus to slaughter 
his enemies, a task which the latter fulfils in 
the shape of the winged solar disk. But there 
is a second stage of the fight in which the 
goddesses of the North and South in the 
shape of snakes join in the battle against Set. 
The text published and fully commented by 
H. Brugsch, “Die Sage von der gefliigelten 
Sonnenscheibe," Abhdl. d. kgl. Ges. d. Wiss. 
zu Göttingen, XIV, 1869, p. 173 ff. Cf. G. 
Roeder, Urkunden zur Religion des Alten 
Ägypten, Jena, 1923, p. 120 ff. The real gene- 


We find it very 


sis of the symbol—one of the rare peaceful 
combinations of bird and snake—is probably 
the synthesis of a primitive chthonic snake 
cult with the higher forms of a solar cult. 
Cf. Theodor Hopfner, op. cit., p. 136 f. 

A similar story is told in the “Book of the 
Dead." Here the Sun-god, Rā, overcomes 
each morning the monster Aapep who lay 
hidden under the place where the sun rose, 
waiting to swallow up the solar disk. Such 
myths of the solar bird fighting the monster 
as a symbol of the oppossed forces of light 
and darkness, good and evil, are very much 
akin to the Babylonian myth of Ningirsu- 
Ninib's fight against the monster Labbu or 
that of Bel-Marduk against the dragon of the 
ocean Tiamat. 

ê Goblet d'Alviella, “Recherches sur Phis- 
toire du globe ailé hors de l’ Égypte,” Bull. 
de l’Acad. royale de Belgique, LVIII, 1888, 
p. 623 ff. and The Migration of symbols, 1894, 
p. 204 ff. Eduard Meyer, Reich und Kultur 
der Chetiter, 1914, p. 29 ff., A. B. Cook, Zeus, 
1914, I, p. 205 ff. A detailed account of the 
implications of the winged disk on Asiatic 
soil in H. Frankfort, Cylinder Seals, 1939, 
pp. 205-215. 

? R. Dussaud, Notes de Mythologie Syrienne, 
Paris, 1903, p. 15 ff.—Pl. 50h, after Cook I, 


p. 205. 
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often in Hittite representations above the head of the king, where again 
it symbolises the descent of the ruler from the sun. From here it was taken 
over into the Assyrian Pantheon as the sign of the solar god, Ashur, hovering 
over the heads of kings, and from Assyria it finally passed into Persia as the 
symbol of the god of light, Auramazda. In Assyrian representations the 
half-figure of the god Ashur frequently emerges from the solar disk. Both 
types, the simple solar disk and that with the god in the centre, passed on 
to Persia. 

Large eagle statues have been found in various civilizations of Western 
Asia belonging to the second and first milleniums B.C. The gigantic stone 
eagle from Yamoola in the Hittite Empire (Pl. 50a), seven feet high, 
indicates the importance of this cult! Some scholars interpret this eagle 
as holding a twisted serpent in its talons,? and, if this view is correct, it 
seems evident that the snake represents a vanquished opponent of the sun. 
Hittite eagle statues have been found as far away as Aleppo.? 

In Hellenistic and Roman times eagle statues still appear on Syrian 
soil? (Pl. 50b), though much reduced in size. They represent Helios and 
under their naturalistic form we can still sense the old Hittite conception. 
The link between the Hittite and the late Syrian monuments is provided 
by Assyria and Persia. There are many instances which suggest that the 
eagle as the bird of the sun was of fundamental importance in Persian belief 
and imagery. Zoroastrianism is based on the conflict between the god of 
light and goodness, Auramazda the eagle, and the power of darkness and 
evil, Ahriman the dragon.’ Such late monuments as the lintel of the 
porch of the sun-temple in Hatra, where a bust of Helios appears between 
two symmetrically arranged eagles with serpents in their beaks, is proof of 
the persistence of these ideas (Pl. 50c).$ 

Long before the foundation of the Achaemenid Empire (550 B.C.) eagle 
representations appear in the decorative stylised bronzes of Luristan, made 
beween the oth and 6th centuries B.C. by the Persian mountain tribes 
who between 1761—1185 B.C. were masters of Babylonia and brought back 
to their homeland Mesopotamian ideas and symbols. In some of these 


1 The significance of the eagle cult has not yet 
been definitely determined, cf. John Garstang, 
The Hittite Empire, London, 1929, p. 115. But 
it seems very probable that there existed a 
Hittite sun cult with the eagle as its 
symbol. 

2 Garstang, op. cit., p. 123. 

3 For such eagle monuments cf. Garstang, 
op. cit., pp. 105, 115, 123, 143 and A. Moort- 
gat, Die Bildende Kunst des Alten Orients und 
die Bergvilker, 1932, p. 71 f. 

An eagle about 6 feet high, probably 
also of the middle of the 2nd millenium, 
has been unearthed in Tell Halaf. It was 
originally placed on a column before the 
facade of the temple-palace. Cf. Max 
von Oppenheim, Tell Halaf. A new Cul- 
ture in Oldest Mesopotamia, 1933, Pl. 14, 


p. 132 ff., who calls it “the great Sun-bird." 

4 Cf. below p. 311. 

5 Material for the Persian eagle cult in 
Keller, op. cit., p. 240f., Sittl, (cf. below p. 
307, note 2), p. 6. In Vedic mythology 
which influenced strongly Persian thought 
the sun-god Sürya is also conceived as an 
eagle. (Cf. A. A. Macdonell, Vedic Mytholog y, 
1897, p. 3o £) It illustrates the connection 
of Persia and Syria that Shuwardata — 'sun 
(sürya)-given' occurs as name of Syrian prin- 
ces. Cf. Cambridge Ancient History, II, 1924, 


p. 331. 

ê Probably first century A. D. Cf. F. 
Sarre, Die Kunst des alten Persien, 1923, p. 28, 
Pl. 62. E. Herzfeld, ‘‘Hatra,” Zeitschr. d. 
deutschen Morgenl. Gesellsch., 68, 1914, p. 671. 
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bronzes eagles are placed above the heads of human figures (Pl. 50e).! We 
shall prove later that the eagle appears as the bird of resurrection in Syria 
from the 3rd century B.C. onwards and afterwards in imperial Rome and 
in Christianity. We have already seen that the falcon, whose function 
was later usurped by the eagle, was the bird of resurrection in late Egyptian 
civilisation. ‘The same association with the eagle can probably be found 
in archaic Greece,? and, in view of this chain we think it possible to ascribe 
the same meaning to the Luristan bronzes—all the more since they were 
found in graves. 


. We have already mentioned the fact that there was intercourse between 
the Near East and India in very early times? Literary sources show that 
the Indian conception of the eagle is astonishingly near to that of the Near 
East and it has long been established that this is due to the exchange of 
ideas. One of Aesop’s fables provides proof of a connection between India 
and Greece before Alexander the Great brought these two worlds into 
contact. The fable relates that in a fight between an eagle and a snake 
the latter was on the point of overpowering the bird when a reaper, witness 
of the fight, came to the help of the eagle and killed the snake with his sickle. 
Later on the grateful animal saved the same man from death. In the version 
of the fable known to us through Ælian the decisive element is the old anta- 
gonism of good and evil and the final victory of the good.* A story definitely 
related to this occurs in India. It is an old point of discussion whether 
the fable migrated from India to Greece or vice versa.? Recently its origin 
has been placed hypothetically in the Achaemenid Empire of Darius." 
But as the essential features of the tale : the overpowering of the eagle 
by the snake, the rescuing of the bird, and his gratefulness, already appear 
in the Etana myth there is no reason why the story should not belong 
toa very old stock of Babylonian tales, particularly since the origin of 
certain animal tales has been traced to Babylonia.? 

Indian literature from the earliest times onwards relates the enmity 
between the eagle-like bird Garuda or Suparna and the snake Naga. Garuda 
is the carrier of the sun-god Vishnu (Pl. 54b),? and Indra, in the form of an 
eagle, steals the soma, the drink of immortality.!? Agni, the god of fire, is 


1 André Godard, Les Bronzes du Luristan, $ Cf. mainly Benfey, loc. cit., who is in 


1931, No. 205. 

? Cf. below p. 309. 

3 Kolipada Mitra, “The Bird and Serpent 
Myth," Quarterly Journal of the Mythic 
Society (Bangalore), XVI, 1925-6, p. 89 ff., 
180 ff., collected much evidence for these 
relations. ‘The author claims that the bird 
and serpent myth was diffused from India. 

* Elian, De natura animalium, XVII, 37 : 
*Agricola, quod non ignoraret aquilam 
Jovis nuntiam et ministram esse, et quod 
nosset feram et improbam bestiam esse 
serpentem, falce eam dissecuit.”’ 

9'lheodor Benfey, Pantschatantra, 


I, p. 363. 


1959, 


favour of the Indian origin, and A. Marx, 
Griechische Märchen von dankbaren Tieren und 
Verwandtes, 1889, p. 29 ff. who takes the 
opposite view. 

* W. R. Halliday, Indo-European Folk-Tales 
and Greek Legend, 1933, p. 49 f. 

8 E. Ebeling, Die babylonische Fabel and thre 
Bedeutung fiir die Literaturgeschichte, “‘Mittlgn. 
d. Altoriental. Gesellschaft," II, 3, 1927, 
p. 17.—Cf. also below pp. 304, 323. 

? Pl. 54b is a modern representation for- 
med on mediaeval prototypes. 

10 Related in the great epic of Brahman 
literature, the Mahābhārata, and in the 
Suparnadhyadya, a poem still in the dialogue 
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the eagle of the sky and a divine bird! All the gods sing a hymn to 
Garuda in which he is addressed as the sun, Indra, Vishnu, Agni, etc.? 
It seems therefore certain, that the bird and snake fight had originally a 
cosmic meaning which was lost with the penetration of the motive into 
fairy tales and fables. Buddha himself or his pupils successfully reconciled 
the hereditary cosmic feud between bird and snake.‘ 

The fight of Garuda and Naga is a favourite subject in Indian art, 
particularly with the Graeco-Buddhist school of Gandhara. In such 
versions of the theme the Naga appears in human form, the type being 
clearly dependent on the Greek group of Ganymede by Leochares.6 One 
also finds representations with a griffin-like Garuda under Near Eastern 


influence.’ 


Particular importance attaches to a purely Indian relief from 


Amaravati (2nd century A.D., British Museum, Pl. 49m)? because it points 
to the Indian derivation of similar Oceanic works (Pl. 49n). 
In the North, Garuda and Naga representations can be found in frescoes 


in Chinese Turkestan of the 7th-oth centuries A.D. (Pl. 49k, 1).? 


But the 


heraldic type of these monuments with the double headed eagle proves 

them to be offsprings of the same Western Asiatic prototypes, coloured by 

Persian influences, which we find in contemporary works in Byzantium.!? 
From India the eagle and serpent myth spread also to the East and 


South. 


65 A.D.) and from here reached Japan through Korea.!? 


form of Vedic times. Cf. J. Ph. Vogel, 
Indian Serpent Lore, 1926, p. 51 ff. ‘The myths 
about the theft of the drinks of the gods col- 
lected by Adalbert Kuhn, Die Herabkunft des 
Feuers und des Géttertranks, 1859, p. 138 ff. 

1 A. A. Macdonell, Vedic Mythology, pp. 89, 
152 with further material. 

? K. Mitra, of. cit., p. 88. 

? Vogel, of. cit., p. 166 ff. A. K. Cooma- 
raswamy, "Angel and Titan : an Essay in 
Vedic Ontology,” journal of the American 
Orient. Soc., LV, 1935, p. 418 f. interprets 
Garuda and Naga as “outward opposition 
of the separated principles" of the powers 
of Light and the powers of Darkness. 

* Vogel, op. cit., pp. 132 ff., 142, Mitra, 
op. cit., p. 190. 

5 A. Foucher, L’Art Gréco-Bouddhique du 
Gandhára, Paris, 1918, II, pp. 28-40. 

6 Cf. p. 301, note2. Vogel, op.cit., p. 171ff. 

7? Grünwedel, Buddhistische Kunst in Indien, 
1900, p. 47ff. A survey of Garuda-Naga 
representations in Gisbert Combaz, L'Inde 
et l’ Orient classique, Paris, 1937, pp. 155-163. 

3 Foucher, of. cit.,fig. 466. For the date cf. 
K. de B. Codrington, Ancient India, 1926, p. 36. 

? Grünwedel, Altbuddhistische Kultstátten in 
Chinestsch- Turkestan, 1912, pp. 54, 129. 
A. von Le Coq, Bilderatlas zur Kunst und 
Kulturgeschichte Mittel- Asiens, 1925, particularly 


It was carried into China with Buddhism (introduced in China 


With the 


frescos in Qyzil, figs. 236, 237, 239. Zoltan 
de Takacs, *L'Art des grandes Migrations," 
Revue des Arts Asiatiques, VII, 1931-2, p. 33. 

10 The motive of the double eagle which 
occurs for the first time on a large scale in 
the Hittite Empire. cannot be traced in 
this article. Relevant material can be 
found in the following studies : Sittl (below 
P. 307, note 2), p. 11. Keller, op. cit., p. 276, 
Goblet d'Alviella, The Migr. of Symb., op. cit., 
p. 21 ff. M. van Berchem and Strzygowski, 
Amida, 1910, p. 93 ff., Dalton, Byzantine Art, 
I91II, p. 707. E. Male, L'Art religieux du 
XIIe siècle en France, 1924, p. 349 ff. Walter 
W. S. Cook in Art Studies, 1924, p. 58, Bern- 
heimer, Romanische Tierplastik, 1991, p. 101 ff. 

H Tt prevails in Tibet, cf. Mitra, op. cit., 
p. 192. 

A bronze of Garuda and Naga from Tibet 
(Getty Coll, Paris) published by Kaiser 
Wilhelm II, Studien zur Gorgo, Berlin 1936, 
fig. 18, who based on the material of the 
*Forschungsinstitut für Kulturmorphologie" 
at Frankfort wrote a chapter on the bird- 
snake motive. 

About the same motive on Chinese bronzes 
cf. André Leroi-Gourhan, “L’Art animalier 
dans les bronzes chinois", Revue des Arts Asia- 
tiques, IX, 1935, pp. 185, 189. 

1? M. Anesaki, Japanese Mythology (* Mytho- 
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dissemination of Indian culture it appears in the islands of Indonesia : in 
the Philippine Islands, in Sumatra, Borneo and Java. In Java the Indian 
influence is particularly strong. One of the finest Javanese sculptures of 
about 1043 A.D. shows the portrait-statue of Airlanga, the first great king 
of Eastern Java, in his apotheosis as Vishnu riding upon Garuda who holds 
a Naga in his talons?—exactly as deified Roman emperors appear on coins 
above the eagle of Zeus (Pl. 51f). As in the Near East, kings in India were 
of divine origin, and after their death they became once more the deity from 
whom they were descended. 

From India the eagle and serpent myth spread over the wide regions 
of the Pacific. Anthropologists have not yet satisfactorily explained the 
origin of the peoples in the Oceanic area, although we now know that a 
series of waves of migration from the west followed one after the other. It 
is now almost generally accepted that the last invaders of the islands had 
originally occupied India and had retired slowly to the islands of the Pacific 
before the advancing newcomers. The final settlement on the islands may 
not have been accomplished until about 1000 A.D.? 

The many affinities of Indian and Polynesian mythology thus become 
intelligible by the contact of the two races. It is therefore not surprising to 
find in Melanesia and Polynesia a special bird-cult of definitely solar character. 
In Maori ceremonies of New Zealand the bird is called ‘‘Manu-i-te-Ra,”’ 
that is "Bird in the Sun." Its name is also changed to *"Tama-nui-te-Ra," 
the actual name for Sun.* 

The southern tribes of Australia venerate their supreme god, who again 
is connected with a solar cult, in the shape of an eagle In Melanesia 
and Polynesia the fight of eagle and bird is a familiar theme. We know 
wood-carvings of the scene from New-Guinea, New-Mecklenburgh, New- 
Ireland (Pl. 49n), New-Zealand, and other islands of the Pacific.6 The bird 
is the totem sign of the dead, and the evil spirits conquered by it, are 
represented as serpents or lizards.” A great number of legends exist which 


logy of All Races” bm 1928, p. 268. 
Kolipada Mitra, of. cit., p. 190. 

1 Ibid., p. 192. 

? A. K. Coomaraswamy, History of Indian 
and Indonesian Art, 1927, pp. 185, 207, fig. 360. 
J. Ph. Vogel, “The Relation between the 
Art of India and Java," in : The Influences of 
Indian Art, London, The India Society, 1925, 
p. 79 ff. — 

3 J. Macmillan Brown, Maori and Polyne- 
stans. Their origin, history and culture. Lon- 
don, 1907, p. 98 ff. S. Percy Smith in Jour- 
nal of the Polyn. Society, 1919, p. 19 ff., Skin- 
ner, ibidem, 1924, p. 229 ff. R. B. Dixon, 
The Racial History of Man, 1923, pp. 344, 
349, 385. 

4 Gilbert Archey in Journal of the Polynesian 
Society, 1933, p. 182 ff. The fact that this 
solar bird lives on a mountain connects it 
with the common conception of the Moun- 
tain of the World. It is noticeable that 


amulets in bird form were popular in 
Polynesia, cf. Skinner in Journ. of the Pol. Soc., 
1933, p. 2 ff. = l 

5 Sternberg in Archw f. Religionswissen- 
schaft, 1930, p. 135. 

6 Cf. Edge-Partington and Heape, Ethno- 
graphical Album of the Pacific Islands, 1890, 
Serie I, 2, Pls. 240, 241. F. von Luschan, 
Beiträge zur Völkerkunde, Berlin 1897, p. 78 f., 
pl. 47. W. Foy, Tanzobjekte vom Bismarck 
Archipel, Nissan und Buka (*Publicationen aus 
dem kgl. Ethnogr. Museum zu Dresden” 
XIII), 1900, p. 29 f., Pl. XII, 4,5 with many 
references. Frobenius in Internationales Archiv 
für Ethnographie, XI, 1898, p. 130 ff. Skin- 
ner in Journ. of the Polyn. Society, 1924, p. 
236 ff. 

? Elsdon Best, Maori Storehouses (“New 
Zealand. Dominion Museum,” No. 5). 
1916, p. 42 ff. 
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relate this struggle and each carving is associated with a particular version 
of the story. ‘There exist carvings in which the bird grasps the sickle of 
the moon instead of the serpent,'! and this points to the fact that the fight 
of bird and snake was also associated with the old cosmic struggle of sun and 
moon, light and darkness.? 


The highland of Iran is the centre through which Scythian tribes became 
acquainted with the eagle cult. ‘The Scythians, who through their contact 
with the Greeks in the 7th century B.C. added to their Asiatic heritage a 
strong archaic Ionian influence, developed a distinct animal style in which 
fighting animals play a prominent role. But, unlike the heraldic style of 
Asia Minor or the Western naturalistic style this animal style follows its 
own laws of extreme decorative ornamentation, a style which in essence 
remained identical—in spite of many important changes—for fifteen hundred 
years over the whole North of Asia and Europe from the Pacific to Ireland. 
At a relatively early date (6th to 4th century B.C.) Scythian civilisation 
spread along the Danube up to Eastern Germany on the one hand and 
into the steppes of Central and Northern Asia on the other hand. ‘Thus 
representations of the eagle occur not only in Southern Russia,’ east of the 
Bosporus, but also in the famous find ploughed up near Vettersfelde in 
Lower Lusatia (Germany, end of the 6th century B.C.),* as well as in Little 
Russia west of the Urals and in Northern Siberia. Some of these objects 
closely recall Persian art, and even. sometimes Babylonian types (Pl. 491)." 
On the other hand we know of a Scythian sword-sheath of the 6/5th cen- 
turies B.C. ornamented with a griffin-like bird holding a snake in its beak 
which is related to the archaic Greek tradition (Pl. 49f).5 The long life 
of the Scythian types and the contact of Scythia and India can be illustrated 
by an Indian bronze (Pl. 49g), a thousand years later in date, which 


? Pottier, Mém. Délég. en Perse, op. cit., 
XIII, p. 74. It could be argued that 
Scythian art has no ritual but only decor- 
ative meaning. And to-day it is certainly 


1 Edge-Partington and Heape, of. cit., 
Pl. 240, 4. 
? Luschan in Jahrbuch d. Preuss. Kunstslg., 


XXXVII, 1916, p. 205 ff. follows up the 
But we 


migration of the Greek Ganymede motive 
through the art of Gandhara, and through 
Java to the Bismarck-Archipelago. Interest- 
ing as this migration is, it is certainly wrong 
to treat the fight between bird and snake 
in the islands of the Pacific as a distorted 
reminiscence of the Ganymede motive. It is 
evident that carvings as that from New 
Ireland are dependent on Indian prototypes 
of Garuda and Naga (Pl. 49m, n). Cf. 
also Luschan, Beiträge, op. cit., p. 67. 

3 Cf. Ellis H. Minns, Scythians and Greeks, 
Cambridge, 1913, pp. 207, 217; and Konda- 
kof-Tolstoi-Reinach, Antiquités de la Russie 
Méridionale, 1891, pp. 248, 378, 379, 410. 

* Minns, of. cit., p. 298. 

5 Ibid., p. 258. 

ê Ibid., p. 273. 


impossible to draw a strict line. 
think that the original ritual content of the 
Scythian animal style cannot be doubted. 
A scholar like Rostovtzeff (Skythien und der 
Bosporus, 1931, p. 595 £.) interprets e.g. the 
eagle from Perm (Urals, ab. 500 B.C.) 
(Pl. 491) as a solar symbol and traces its 
origin back to Persia. And Alföldi (“Die 
geistigen Grundlagen des hochasiatischen 
Tierstiles," Forschungen und Fortschritte, VII, 
1931, p. 278 ff.) tries to explain this style 
through the structure of the society, its 
myth and religious thought. 

8 From the Don basin. Cf. Borovka, 
Scythian Art, 1928, pl. 22b; C. Trever, The 
Dogbird Senmurv-Paskudj, Leningrad, 1938, 


P. 32 f. 
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derives from a work such as the sword-sheath, plate 40£! The Indian bronze 
can perhaps be interpreted as a Garuda-Naga group. 

The solar conception of the eagle migrated from Iran through Scythia 
to the Mongolian countries of the North. But the Persian-Scythian filtrat- 
ion was not the only way by which the eagle symbolism reached Siberia. 
India is the second centre which—probably at a later date—strongly 
influenced the northern regions. The eagle plays still to-day an important 
part in the religious thought, the myth and the magic of the Mongols of 
Siberia.? 

In Mongolian tales there appears an evil snake, which the hero Otshirvani 
engages in battle. As his power was not sufficient to crush the animal he fled 
to a mountain—the Mountain of the World familiar in many mythologies— 
and changed himself into the bird Garide. In this shape he was able to 
overcome the monster. The names of the Mongolian Pantheon reveal the 
origin of this myth. Otshirvani is a distortion of the Indian Bodhisattva 
as Garide derives from the Indian Garuda? With most of these Siberian 
tribes the eagle is taboo. The bird is the master of the sun, which appears 
after being called six times by him.* As totem of the North Siberian Yakuts 
it is called Tafiara, that is “the protector." Now, Tanara appears to be 
the solar deity of Turkish tribes. The eagle as master of light, as founder 
of the world, and as father of magic? is called “Ajy”? by the Yakuts, the same 
term (Aijo, Aya) occurs with the Lapps and the Finns (Aijà). The same 
complex of ideas associated with the solar nature of the eagle is to be found 
in a great number of tribes, from the Ainu,® the aborigines of Japan, and 
the Yakuts in North Eastern Siberia, the Manchu-Tunguses? and the Mon- 


gol-Buriats!? to the Turks and the European Finns." 


With all these peoples 


we find the same characteristic combination of the eagle cult with the 


! Cf. Bossert, Geschichte des Kunstgewerbes, 
III, p. 184. The influence of the animal 
style on China of the Han period has been 
studied particularly by Rostovtzeff, Le centre 
de l'Asie, la Russie, la Chine et le style animal. 
"Seminarium Kondakovianum." 1929, and 
The Animal Style in South Russia and China, 
Princeton, 1919, particularly p. 79 ff. 

2 The most complete material has been 
collected by Leo Sternberg (“Der Adlerkult 
bei den Völkern Sibiriens," Archiv f. Reli- 
gtonswissenschaft, XXVIII, 1930, pp. 125-153) 
on whose study the following observations 
are mainly based. Cf. also Uno Harva, Die 
religiösen Vorstellungen der altaischen Völker, 
Helsinki 1938 (FF Communications 52, 
No. 125). 

3 Cf. U. Holmberg, Finno-Ugric, Siberian. 
(“The Mythology of all Races” IV), 1927, 
Pp. 345. Sternberg, of. cit., p. 141. Harva, 
op. cit., pp. 62, 128. As in ancient myths of 
the Near East and in those of North and 
Central America the home of the evil snake 


is the ocean under the earth, and by squir- 
ting poison on the earth it destroys men 
and animals. 

* Sternberg, p. 128. 

5 Ibidem, p. 132. 

6 The Shaman or magician of the Siberian 
tribes erects a tall pole, bearing a carved 
image of a bird. This signifies the Tree of 
the World on top of which perches the eagle, 
a symbol of the world and of its creator. 
Sternberg (p. 146 ff.), traces in detail the 
derivation of this idea from India. Cf. also 
Harva, op. cit., pp. 43 ff., 465 f. 

? Sternberg, pp. 131, 133. 

8 Ibid., p. 140. 

? Holmberg, of. cit., p. 449. 

10 [bid., p. 505, Sternberg, p. 141. 

u The Finns being in contact with Siberia 
on a southern route through the Scythians 
and on a northern route through the Samo- 
yeds who, dwelling on the shores of the 
Arctic Sea, belong to the Finno-Ugric race. 
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Mountain of the World and the Tree of the World,! two elements of universal 
occurrence which can again be traced back to Babylonia. 

In exact correspondence with these mythological conceptions of the 
Altaic and the Finno-Ugric races we find in Germanic mythology Odin in 
the form of an eagle nesting in the Tree of the World. Under its root dwells 
the snake; while trying to tear down the tree it is attacked by the eagle.? 
It seems that these conceptions were introduced rather late into Northern 
Europe. The sun cult was known already to the inhabitants of Sweden 
during the Stone-Age.? But there is no trace of a special function of the 
eagle before the great nordic epics were composed at the end of the first 
millenium A.D.4 


It is one of the achievements of ethnological research of the last decades to 
have shown in many fields the connection of Ancient America with the 
Old World, a hypothesis already propagated by Alexander von Humboldt. 
It is now believed that the American continent was populated by aborigines 
coming from Asia at a time when a land-bridge existed in place of the 
Bering Strait, and that even at much later periods continuous waves of 
immigration followed the same route and also came across the Pacific.’ 
In many fields of civilisation a common Asiatic-American stock of beliefs 
and traditions can be established, not only with regard to the primary 
implements of civilization, such as the stone axe—toki, the same word in 
Melanesia, North- and South-America$—the canoe, baskets, etc., but also 


1 Sternberg, p. 134, passim. Harva, p.84f. tion between the Old and the New World 


on the struggle of eagle and serpent at the 
Tree of the World. ‘There are other con- 
ceptions connected with the eagle in Siberia 
and Finland, e.g. his veneration as master 
of fire which one finds throughout the Old 
World, in Oceania, Australia, and America. 
Cf. Reinach in Revue Archéologique, 1907, ii, 
. 73 ff. 

2 Sternberg, p. 136. We may also refer 
to the fact that the serpent Midgard is a per- 
sonification of the ocean. About Ash Ygg- 
drasil, the Tree of the World, and about the 
Mountain of the World, cf. also John 
Arnott MacCulloch, Eddic Mythology (““ Myth- 
ology of all Races" vol. II), 1930, 
p. 331 ff. l 

3 Cf. Montelius, Kulturgeschichte Schwedens, 
1906, p. 55. Karl Helm, Altgermanische 
Religionsgeschichte, 1913, I, p. 173. 

4The lack of a common name for the 
eagle in the main Indo-European langua- 
ges is significant. Cf. d’Arcy Wentworth 
Thompson, A Glossary of Greek Birds. 1936, 


p. 2. | 

5 Edward Seler, the most distinguished stu- 
dent of American archaeology of the last gen- 
eration, emphatically denied any real connec- 


(cf. Preussische Jahrbücher, LX XIX, 1895, pp. 
488—502). Ten years later this theory 
although challenged was still not abandoned, 
cf. R. Andree, “Der Ursprung der amerika- 
nischen Kulturen," Szizungsber. d. Anthropol. 
Gesellsch. in Wien, 1905-6, pp. 87-98. Com- 
prehensive articles based on the opposite 
view by Franz Boas, “Migration of Asiatic 
Races... to North America," Scientific Monthly 
(New York), XXVIII, 1929, p. 110 ff. and 
B. Laufer, “Columbus and Cathay," Journal 
of the American Oriental Society, 1931, p. 98 ff. 
About the recently unearthed cultures con- 
necting N. E. Asia and Alaska, cf. Hrdlicka 
in Proceedings of the American Philosophical 
Society, LXXI, 1932, p. 393 ff. 

ê Through the whole Pacific and both 
parts of America the same ritual is connected 
with the toki. Cf. J. Imbelloni, “La pre- 
mière chaine isoglossématique océano-améri- 
caine,” Festschrift P. W. Schmidt, Vienna, 
1928, pp. 324-35. 

? Cf. Imbelloni in Journal of the Polynesian 
Society, 39, 1990, pp. 322-45, on certain 
stone weapons belonging to Maori ethno- 
graphy, specimens of which were found in 
North America. 
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with regard to the complex conceptions of magic and divination, astronomical 
observations and folklore.1 

The ethnographical unity of North Eastern Siberia and North Western 
America has long been recognized. The Chukchee, a tribe of North 
Eastern Siberia, are acquainted with the giant Noga-bird which preys on 
reindeer and man, elks and whales; and the tales about it show definite 
affinity with the Perso-Arab bird Roc and stories of “Sindbad the Sailor." 
Exactly the same stock of legends occur in Alaska. With all these tribes 
the eagle is known in the twofold function as ruler of the world and as 
shaman; it is also the thunderbird, and, even to the present day, taboo.4 
Sometimes it is identified with the raven which appears as a solar bird over 
wide regions, from China and Japan to N.E. Asia and N.W. America.’ 

It is well known that for the Indians of North America the eagle is a 
special object of worship. Many tribes venerate eagle deities; the eagle 
plays a prominent róle as a totemic animal, is associated with Sky- and 
Sun-gods and appears depicted on pottery, textiles, shields, etc.5 But there 
are much stronger links with the conceptions of the Old World. In the 
myths of the Kwakiutl, an Indian tribe on Vancouver Island, the poisonous 
double-headed water serpent which has the power to transform everything, 
men and objects, into stone, is the food of the thunderbird, the chief of the 
birds associated with the sky. ^ Moreover we find among the Indians of 
North America a number of versions of Aesop's fable of the grateful eagle 
which we related above.5 We do not know if this story is traceable between 
India and North America, but in view of all our arguments it is much more 
probable that the connecting links have been lost than that the story was 
invented more than once. 

The eagle motive is of paramount importance in the civilizations of 
Central and South America appearing again with the same implications 
as in the Old World. The Cora-Indians, who belong to the linguistic family 
of the Old Mexicans, have the following myth : in the West lives a powerful 
snake, symbol of the night, which is killed by the morning-star, and devoured 
by the eagle, the day-sky. The power of this belief was such that people 
enacted the overcoming of night by day in a magical ritual : they represented 


this scene at dawn in mimic dances. 


1 About common myths and tales cf. 
Ehrenreich, Die Mythen und Legenden der 
Stidamerikanischen Urvólker, 1905 (Zeitschrift 
f. Ethnol." X XXVII, Beiheft), p. 72 ff., 84 ff. ; 
the essays of Cooper, Kreichgauer and Róck 
in Festschrift P. W. Schmidt, 1928, and in 
Anthropos, XII/XIII, 1917/8, p. 272 ff. on 
divination from the shoulder blades of 
animals, on remarkable identities in myth 
and imagery, and on the calender of Central 
America; Hornbostel in Anthropos 1930, p. 
953 ff. on Chinese ideograms in America. 

2 W. Bogoras, “The Folklore of North- 
eastern Asia as compared with that of 
Northwestern America," American Anthropo- 
logist, IV, 1902, pp. 577-683. 


The myth has it that the eagle lives at 


3 Ibid., p. 663. 

4 Ibid., p. 612. 

5 Ibid., pp. 637 ff., 670. E. Erkes, “Chi- 
nesisch-amerikanische — Mythenparallelen," 
T’oung Pao, XXIV, 1926, p. 32 ff. 

$ F. Webb Hodge, Handbook of American 
Indians north of Mexico (Smithsonian Inst.," 
Bull. 30), 1907, p. 409 f. 

? Franz Boas, Kwakiutl Culture as reflected in 
Mythology (“Memoirs of the American Folk- 
Lore Society" XXVIII), 1935, pp. 147, 157. 

5 F. Boas, Tsimshian Texts (Smithsonian 
Inst." Bull. 27), 1902, pp. 169 ff., 241 f. 


J- R. Swanton, Myths and Tales of South- 


eastern Indians (Smithsonian Inst.," Bull. 85), 
1929, p. 7f. 
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night near the fire, with which it is, in fact, identical! As solar bird 
and bearer of the surname of the sun god, it rises to heaven at day- 
break and takes its place in the centre of the sky.? 

The conception of the old Mexicans is very similar. In the morning 
prayer the rising sun is invoked as an ascending eagle? The sun, the 
supreme deity appears in the shape of an eagle and tears to pieces a snake and 
a rabbit, symbols of night-sky and moon.* The scene is often represented 
in Mexican manuscripts (Pl. 490). The same symbolism occurs in the 
strange ritual of human sacrifices, the key-note of Mexican religion. The 
heart and blood of the victim were offered to the sun-god in a bowl, with 
the sign of the sun in its centre and a border, representing eagle feathers. 
Underneath the earth-monster is carved. Such bowls which the Mexicans 
called ‘cup of the Eagle’® are not rare in European collections.” This 
sacramental ritual was intended to increase the vigour of the sun and to 
rejuvenate nature. The ritual is still more complicated, as the warriors 
who offer the victims are themselves identified with eagles. ‘The conventional 
designation of brave warriors is actually 'eagle',? and there exist shields with 
the image of the eagle holding a serpent in its beak, just as on Corinthian vases.!? 

The eagle tearing a serpent whilst sitting on a nopal cactus is the old 
emblem of the Mexicans. It is in fact the hieroglyph of the Aztec centre 
of civilisation, the town Mexico-Tenochtitlan, which was founded about 
1325A.D. A detailed analysis has shown that the name Mexico-Tenochtitlan 
is merely a designation of the old cosmological contrast of sun and darkness. 
This national emblem has proved to be of extraordinary tenacity; it sur- 
vived the Spanish conquest of the sixteenth century, the short reign of the 
Emperor Maximilian (1864—67),!? and is still used at the present day by the 
Mexican Republic as a coat-of-arms and on coins (Pl. 54k),!3 although it 
has long lost its magic power. 


1 Cf. above p. 303, note r. it tears both enemies with beak and talons. 


2K. Th. Preuss, Die Nayarit-Expedition I. 
Die Religion der Cora-Indianer. Leipzig, 1912, 
pp. 50f., 193 f. It is noticeable that the 
snake appears as a water-snake, the old 
identification of night, underworld, and 
water. Cf. p. 302, note 3. 

3 E. Seler, Codex Borgia, 1904, I, p. 224. 

4K. Th. Preuss, **Naturbeobachtungen in 
den Religionen des mexikanischen Kultur- 
kreises," Zeitschr. f. Ethnologie, XLII, 1910, 
p.798. E. Seler, Gesammelte Abhandlungen IV, 
1929, pp. 583-95 collected all the material 
on the eagle available from Mexican and 
Maya MSS. Corresponding to the myth 
of the Cora-Indians the feather-snake is the 
symbol of water. It should be recalled that 
in many mythologies the rabbit is said to 
live on the moon. Cf. Frobenius, Das Zeitalter 
des Sonnengottes, 1904, p. 356. 

5 Often the eagle only grips the rabbit with 
its talons, but in our plate 490 from the 
Codex Borgia (Seler, of. cit., 1906, II, Pl. 52) 


ê Seler, Ges. Abhdlg. II, p. 704 ff. 

? Examples in Preuss, Mexikanische Religion 
(*Bilderatlas zur Religionsgeschichte," ed. 
Haas, XVI), 1930, figs. 6, 7. 

8 Seler, Altmexikanische Studien, II (**Veróf- 
fentlichungen aus dem Kgl. Museum f. 
Völkerkunde” VI), 1899, pp. 172-183. 

®Seler, Ges. Abhdlg., IV, p. 583. 

10 Zelia Nuttall, “On ancient Mexican 
Shields,” Internat. Archiv f. Ethnographie, V, 
1892, p. 45. 

11 Hermann Beyer, “The original meaning 
of the Mexican coat of arms," El Mexico 
Antiguo, II, 1924-27, p. 192 ff. 

12 Philatelists know the eagle stamps issued 
by the Emperor Maximilian. Cf. S. Chap- 
man, The Eagle and Maximilian Stamps of 
Mexico, 1912; Charles J. Phillips, Stanley 
Gibbons Lid. priced Catalogue of the 1856-1872 
issues of Mexico, 1917. 7 

13 The current Mexican peso bears the 
symbol. 
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The Incas, probably coming from the north, united the indigenous 
tribes of Peru. Connected as they were in many ways with the Aztecs of 
Mexico, their religion was based on sun worship and their government was 
a theocracy founded on the divine kingship of the rulers who claimed to 
be the direct representatives of the sun on earth. Manco Capac, the child 
of the sun and reputed founder of Inca civilisation (c. 1100 A.D.),! was 
joined in his childhood by an eagle which never left him. This recalls many 
Asiatic legends, among which the most famous is the legend that Achamenes, 
the ancestor of the Persian dynasty, was brought up by an eagle.2 The 
*Ganymede-motive' which was also known to the Indians of North America? 
appears again in the Peruvian setting. The life of Manco Capac’s grand- 
father was saved by an eagle which carried him away in its talons. The 
eagle in Peru is clearly a solar symbol. 

The Inca tradition also incorporates the fight between eagle and snake. 
A Peruvian legend recalls that the Inca Pachacutec (15th century A.D.) once 
vanquished an enemy tribe with the help of an eagle which descended from 
heaven and overcame the snake, the supporter of the enemy.» Whether or 
not these two animals should be regarded as totems, the fact remains that 
through the eagle the child of the sun achieves victory over evil in the shape 
of the snake. 

When Columbus landed on the coast of Costa Rica, he saw the natives 
wearing necklaces of gold in the form of eagles, lions and other animals. 
Modern excavations in the South of Costa Rica (Talamanca) have yielded 
many of these amulets, among which appear eagles carrying in their 
beaks serpents shaped like lightning? (Pl. 49p). Traces of sun-worship 
were discovered by early travellers in these regions, which, being placed 
half way between the Mayas of the North and the Inca Empire of the South, 
were influenced by these highly developed civilisations. It seems therefore 
justifiable to associate the eagle and snake amulets with sun-worship. 


The reader will have noticed that in discussing the occurrence of the eagle 
symbolism in America we have been dealing with relatively late dates, and, 


1 Clements R. Markham, The Incas of 
Peru, 1910, p. 95. 

? ''heprototype is thelegend of the Babylon- 
ian hero Gilgamesch who was saved by an 
eagle. For the many dynasties the origin 
of which is connected with the eagle cf. Rei- 
nach in Revue archéologique, 1907, p. 69. 
Keller, op. cit., p. 240. Thompson, A Glos- 
sary of Greek Birds, 1936, p. 7. 

3 Cf. F. Boas, “The use of Masks and 
Head-ornaments on the North-West coast 
of America," Internationales Archiv ftir Ethno- 
graphie, III, 1890, p. 10, and Boas, Kwakiutl 
Culture, op. cit., p. 158. For an idea of the 
dissemination of the motive in Asia cf. 
Jastrow's material drawn mainly from Persian 
and Arabic sources (Journal Amer. Oriental 
Soc., XXX, 1910, p. 128). For a possible 


way of migration to the East, cf. above 
p. 301, note 2. 

t Philip Ainsworth Means, Ancient Civilisa- 
tions of Peru, 1931, p. 211 ff. 

$ Clements R. Markham, JVarratives of the 
Rites and Laws of the Yncas, London, 1883, 
pp. 12 f., 96. 

ê Cf. below p. 309, note 2. 

? Seler, Gesammelte Abhandlungen, III, p.689. 
Thomas A. Joyce, Central American and West 
Indian Archeology, 1916, pp. 100, 122f. The 
latter publishes also a wooden idol from the 
Greater Antilles in the British Museum 
(Pl. 20), representing a bird pecking at a 
tortoise which might stand for the same 
symbolism as eagle and snake, the tortoise 
being in many myths a representation of 
the earth. 
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in view of the earlier migration of such symbols, which we have traced from 
Western Asia through India to Polynesia on the one hand, through Scythia 
to Eastern Siberia on the other, it seems likely that these symbols travelled 
slowly to America along these routes. Although so far we have been dealing 
with scattered and fragmentary material, we have been able to show that 
the meaning of our symbol varied in different contexts, that the eagle could 
be the bird of kingship as well as of prophecy, of magic as well as of mantic, 
an attribute of the sun as well as a symbol of resurrection, that its struggle 
with the serpent could denote earthly victory or triumph on a more cosmic 
scale. But when we turn to more recent history and examine the occurrence 
of the same symbols in European culture since classical times, we shall be 
able to determine with much greater exactness the variations in their meaning 
—remembering, however, that all these variations are linked up by a single 
basic idea : the struggle of eagle and serpent always represents the fun- 
damental opposition of light and darkness, good and evil. 


2. Greece and Rome 


If we now turn to the Mediterranean world, we are faced with a number 
of puzzling problems. Classical archaeologists have collected the relevant 
material in Greece and Rome,? but without always offering satisfying inter- 
pretations. In the following notes I shall only attempt to suggest possible 
solutions for some few of the vast number of recorded instances of eagle 
symbolism. 

In Greek mythology the eagle is the only bird of strictly divine character.? 
In a chapter entitled “The Sun as the Bird of Zeus" Cook* argues convincingly 
that in early Greek belief the sun was already conceived as a bird. Cook 
also proves that in pre-Hellenic times Zeus, before becoming the anthropo- 
morphic individual sky-god of the Greeks, was the animate Sky itsel£5 It is 
true that in early Greek religion there was no room for a proper solar cult. 
Only after the supersession of demons and earthgods by the Olympians 
does the sky become the centre of the anthropomorphic Greek Pantheon. 
And the eagle finds its place by the side of the sky-god Zeus. The conception 
of the eagle as bearer of the thunderbolt and as carrier of lightning and fire 


1 Wensinck, Tree and Bird as cosmological 
Symbols in Western Asia (Verhdl. Kon. Akad. 
van Wetenschappen te Amsterdam) 1921, 
p. 46 f. identifies eagle and serpent as repre- 
sentations of two of the mightiest cosmic 
entities, the sun and the ocean. Cf. above 
p. 302, note 3, and p. 305, note 2. 

2 C. A. Böttiger, Ideen zur Kunst- Mythologie, 
1826, II, pp. 31-46. Ludolf Stephani in 
Compte-Rendu de la Commission Impériale Archéo- 
logique pour l Année 1862, St. Petersburg, 
pp. 17-21. Karl Sittl, “Der Adler und die 
Weltkugel," Jahrbücher für classische Philologie. 
Supplement XIV, 1884, pp. 1—51, particularly 
p. 8f. Otto Keller, Thiere des classischen 


Alterthums, 1887, pp. 236-76, particularly 
p. 246 ff. Cumont, “Masque de Jupiter sur 
un aigle éployé," Festschrift für Otto Benndorf, 
1898, pp. 291-95. Erich Küster, Die Schlange 
in der griechischen. Kunst und Religion, Giessen, 
1913, p. 127 ff. A. Roes, Greek Geometric Art. 
Its Symbolism and its Origin, 1933, p. 53 ff. 
D’Arcy Wentworth Thompson, A Glossary of 
Greek Birds, London, 1936, p. 216. 

3 Pauly-Wissowa, Real-Encyclopaedie, s.v. 
* Adler," p. 373. Keller, of. cit., p. 238. 

4 Zeus. A Study in ancient Religion. I, 1914, 
p- 341 ff. 

5 Ibid., I, p. 1 f£, II (1925), p. 1 ff. 
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(zuppédpos),' so familiar to us with the bird of Zeus, is a common denominator 
in a great many civilisations. 

But the eagle is not only the attribute of Zeus; it is often identified with 
the god.? "This identification confirms the view that the eagle was originally 
the sky. An old myth supports this view; it relates that Zeus in the form 
of an eagle came from his birthplace in Crete to Naxos.? It is also tempting 
to relate the eagle cult in Asia Manor to that of Greece.* Just as the eagle 
stood on top of a column next to the altar in the temple at Tell Halaf,’ so 
before the altar of Zeus on Mount Lykaion were two columns with figures of 


gilded eagles facing the sunrise.® 


There are other instances pointing to the early association of the eagle 


with light. 
of Zeus. 
a symbol of the sun.’ 


In Aeschylus’ Suppliants (212 f.) the sun is invoked as the bird 
In popular belief the eagle still haunts the heights of Olympus as 


The eagle is also in Greece and Rome the bird of divination par excellence.® 
We have here again the old double nature of the eagle as bird of light and 


bird of magic common to many civilizations.? 


These two sides are reflected 


in Greek literature in the fight of the eagle with the snake. 

The fighting motive occurs for the first time in the Iliad (xu, 201 ff.), 
here with a specifically mantic meaning. An eagle with asnake in its beak 
appears above the heads of the Trojans while they assault the ships of the 


Greeks. 
the Trojan lines. 
ship fails. 


The snake liberates itself from the claws of the bird, and falls into 
This is taken as a bad omen, and, in fact, the attack on the 
Aristophanes still uses the same symbol for a political oracle, 
but makes a travesty of it (Knights, 197 ff.). 


In the mystic atmosphere of late 


Greek civilization the magic power attached to this symbol is strange enough 
to be explicitly mentioned. Apollonius of Tyana (2nd century A.D.) tries 
to get rid of a snake plague by putting on a column the figure of an eagle 


with a snake in its claws. 


symbol of the good to overcome the evil.!? 
is especially significant in the interpretation of dreams. 
have an inexhaustible underground life in folklore. 


In a rite of sympathetic magic he employs the 


As the bird of magic the eagle 
These qualities 
Eagle and snake or 


bird and monster survive in the books of dreams of the Middle Ages.!? 


1 Ibid., II, p. 351 f., with further references, 
and p. 777f. Cumont, Et. Syr., op. cit., 
p. 58. Cf. also above p. 303, note r. 

? Cook, op. cit., I, pp. 83, 105, 116, etc., 
II, 188 f. 

3 Ibid., I, p. 164. 

4A definite connection of Hittite monu- 
ments with Proto-Corinthian vases (middle 
7th century B.C.) has been established by 
Humfry Payne, JVecrocorinthia, 1931, p. 67 f. 

5 Cf. above p. 297, note 3. 

$ Cook, of. cit., I, p. 66. 

7 Ibid., pp. 103-4. 

5 Pauly-Wissowa, Real-Encyclopedie, s.v. 
“Adler” p. 373. Keller, op. cit., p. 245 f. 
Ludwig Hopf, Thierorakel und Orakelthiere, 
Stuttgart, 1888, pp. 87-92. Thompson, op. 

ff. 


cit., p. 7 ft. 


? Cf. above p. 295, note 3, pp. 302, 304. 

10 Nicetas Choniates, De statuis Constant. 
(Migne, P. Gr. 139, 1050). Nicetas saw the 
monument in the hippodrome of Constan- 
tinople, and it is significant in our context 
that the wings of the eagle were made to be 
used asasundial. For his miracle Apollonius 
was probably inspired by the Brazen Serpent. 
Moses made use of a similar magic procedure 
in which, however, the image of the serpent 
itself is the agent of healing. 

H Pauly-Wissowa, p. 373. Keller, p. 246. 

12 Cf, a German Book of Dreams, MS of 
the 15th century, Brit. Mus., Add. 15606. 
The text accompanied by a picture tells that 
if one dreams of a bird vanquishing a dragon 
one may consider oneself generous and kind 


(Pl. 54f). 
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It is instructive to compare a Roman tale in Dio Cassius! with Homer’s 
narrative. In Caesar’s fight against the younger Pompey the eagles of 
Pompey’s legions dropped golden thunderbolts from their talons into his 
camp, and then flew off to the camp of Caesar, thus indicating that the 
victory would be with the latter. Here the thunderbolts bring destruction, 
like the snake in Homer. In both cases the bird of victory carries the symbol 
of defeat. This parallelism of snake and thunderbolt points back to a magical 
stage in which the zigzag form of the snake made it the natural equivalent 
for lightning.? 

In its classical period Greek civilization evolved a scientific natural 
history. Aristotle? states that eagle and snake are enemies and that the 
eagle feeds on the snake. But besides this scientific statement we can see in 
Aristotle a survival of the old association of the eagle with light and sky. 
For he goes on to say that the eagle flies to great heights in order to have a 
wide view. ‘This is the reason, he says, why this bird alone is held by man 
to be the bird of the gods. 

There exist a number of scattered early monuments showing the fight 
of eagle and snake. In the versions on Minoan‘ and early Greek engraved 
stones (Pl. 49e)ë the struggle can only have talismanic significance. At a 
much later period, according to literary tradition, King Areos of Sparta 
used a signet-ring with this symbol as a protective amulet : evil (snake) is 
to be warded off by the magic effect of the picture. 

In a special case it seems possible to show that in early Greek thought 
the eagle was connected with the souls of the dead. The famous bronze 
hydria of Grachwil (near Berne),’ the product of a Greek workshop of the 
6th century B.C., has a handle decorated with the ‘Great Mother’, the 
Mistress of Animals of oriental origin. To the left and right of her head 
are chthonic snakes, and on her head stands the eagle (Pl. 50f), a unique 
feature which can only be explained through the function of the vessel as 
a cinerary urn.? 

There are two larger groups of objects showing the fight of’ eagle and 
snake. In the first, consisting of Corinthian vases of the 6th century, the 
device occurs with its mantic significance. The eagle alone, or eagle and 
serpent, are the accompaniment of the departing warrior? or appear 


! Roman History XLIII, 35 (Loeb Class. 
Libr. IV, p. 275). 

? Cf. Warburg's article in the present issue, 
p. 280. 

3 Hist. anim. IX, 1, 2 and 32, 6. For 
similar statements of other ancient writers, cf. 
Thompson, of. cit., pp. 3, 5. 

* 'There was certainly no proper eagle cult 
in Crete during the 2nd millenium, although 
eagles occasionally occur on Minoan cylinders 
and gems under Hittite influence. Cf. 
Evans, Palace of Minos, III, 1930, p. 411; 
IV, 2, p. 451. Fr. Matz, Die frühkretischen 
Siegel, 1928, pp. 61f., 65 ff. with further 
references. 


5 Küster, of. cit., p. 129. Ch. Waldstein, 
Argive Heraeum, 11, 1905, p. 350, No. 59: 
a steatite cylinder, c. roth century B.C. 
Furtwángler, Antike Gemmen, 1900, Pls. VI, 
29, 25 (possibly Mycenean, but found in 

ra, N.W. India), LXI, 17 (5th century). 

$ Josephus, Ant. fud., XII, 4, 10. 

? Cf. Neugebauer in Archdologischer An- 
Zeiger, 1925, p. 183. 

8 Cf. above p. 298. 

? W. Wrede in Athenische Mitteilg. XLI, 
1916, p. 296 ff. It was considered a good 
omen when the eagle killed his prey. For 
references cf. Stephani, of. cit., p. 18. 
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hovering above the head of the seer'—omens, as in the story of the Iliad. 
And when the Greek warrior decorated his shield with the symbol, it was 
to attract victory by an act of sympathetic magic: as the eagle kills the snake, 
so the warrior will slay his enemies (Pl. 511). In such cases the symbol is 
relevant to the story told on the vase, but when it occurs as the only 
decoration (Pl. 51h) it is related directly to the spectator in an apotropaic 
sense, like the contemporary 'eye-cups.'? It is, of course, difficult to decide 
when the device has sunk to the stage of pure ornament. 

The second group in which the symbol frequently appears consists of 
coins of Greek cities particularly between the 6th and grd centuries B.C. 
(Pl. 51g).4 There are reasons for supposing that in this context it was often 
used to bring about or to preserve political or athletic victory.5 This is obvious 
in coins from Elis in which Nike appears on the reverse; in coins from Cyrene, 
which show the eagle-snake symbol on one side and the quadriga on the 
other; and in coins from Agrigentum, in which eagle and snake hover above 
the quadriga.* Sophocles in the Antigone (110 ff.) employs the fight of eagle 
and snake as a simile for the fighting armies and it was even used in the same 
sense by Horace in the famous fourth ode (book IV). In modern times the 
image is still used as a symbol of victory and as a political emblem; it con- 
veyed the same meaning to the enlightened Greek communities of the classical 


period, though the mantic implications seem still to be quite alive.’ 
In the Roman Empire too the eagle had a political and military bearing. 


The eagle of the legions is the emblem of Roman power and majesty.? 


When 


the conquest of the snake by the eagle appears on the Triumphal Arch at 


Pola (Pl. 51k)? it is an emblem of victory and triumph. 


1 Wrede, p. 272: on the Amphiaraos-krater 
in Berlin. Cf. also Buschor, Griechische Vasen- 
malerei, 1921, fig. 67. Cf. the symbol on the 
Attic Amphiaraos-vase of the 5th century 
in Athens, publ. by Benndorf and Niemann, 
Das Heroon von Gjélbaschi-Trysa, 1889, p. 196, 
fig. 157. l 

2 Amphora from Vulci, c. 550-500 B.C., 
Brit. Mus., B 194. Shield of Geryon, from 
a representation of Herakles fight with 
Geryon. 

3 Examples in Savignoni in Amer. Journal 
of Archeol. V, 1901, p. 413 f., Küster, op. cit., 
p. 52 f., Schweitzer in Athen. Mitteilg., 1918, 
p. 44, H. Payne, op. cit., p. 76.—Typical for 
the apotropaic significance of the symbol is 
its use as an akroterion, still in Roman times. 
Cf. H. von Rohden, Die Terrakotten von Pompeji, 
1880, pl. 13, 3. 

1 Cf. particularly coins of the following 
towns : in the Peloponnes Elis, in Eubcea 
Chalkis, in Ægea Aphrodisias, in Bithynia 
Nicodemia, in Thrace and Macedonia 
Abdera, Olynthus and Pydna, in Bruttium 
Hipponium, in Cyrenaica Cyrene, in Sicily 
Agrigentum and Morgantia, in Samnium 


In this case one can 


Aesernia. Cf. Imhoof-Blumer and Otto 
Keller, Tier- und Pflanzenbilder auf Münzen und 
Gemmen, Leipzig, 1889, Pl. IV, V, XX; 
Stephani, of. cit., p. 18; Barclay V. Head, 
Historia Numorum. Oxford, 1911. 

5 The eagle traditionally announces victory. 
Cf. Keller, 7 hiere d. class. Alt., op. cit., p. 244 f. 

$ Other coins stress the solar character of 
the bird. They show the thunderbolt or 
Zeus himself on the other side (Elis) or the 
eagle with the serpent flying towards a statue 
of Zeus Lycaeus (Cyrene). 

7 An astronomical interpretation of the 
coins has been attempted by Thompson, of. 
cit., p. 13. 

8 Keller, op. cit., p. 242 ff. 

? First century A.D. Cf. E. Löwy, “Die 
Anfange des Triumphbogens," Jahrbuch d. 
kunsthist. Sammlg. Wien Il, 1928, p. 2, fig. 3. 

It is worth mentioning that the symbol 
also occurs on Roman-British coins of the 
time of Tiberius. Cf. J. Evans, The Coins 
of the Ancient Britons, 1864, pp. 119, 281, 
Pl. VIII, 13, 14 and Supplement, 1890, p. 505, 
Pl. XIX, 1, XX, 8. 


51 


a—Etana upon the b—Zeus upon the Eagle. c—Apotheosis of Antoninus  d—Tomb of Q. 
Eagle. Babylonian Hadrianic Coin from Pius. Coin (p. 311) Pomponius Eudemon. 
Cylinder (p. 295) Alexandria (f. 311) Vatican (f. 311) 


e—Christ above the 
Eagle. Detail from 
the Antioch Chalice 
4/5th cent. A. D. 


(5. 312) 


f — Apotheosis of 
King Airlanga. Ja- 
vanese Sculpture. c. 


1043 A.D. (p. 300) 


g— Greek Coin from 
Elis. 5th cent. B.C. 


(5. 310) 


i i—Black-figured Vase, 6th 
cent. B.C. British Museum 


j (p. 310) 


h—Corinthian Vase. 
Heidelberg (p. 310) 


umphal Arch at 1— Mosaic, Great Palace, Constantinople. 
Pola. ist cent. A.D. (f. 310) c. 400 A.D. (p. 318) 
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still discover an apotropaic echo—just as in the coins of Greek cities—but when 
the symbol appears on the base of the Farnese Bull it seems to have become 
a pure emblem. Zethos and Amphion bind Dirke to the horns of the bull 
because she had tormented their mother. She must now suffer death at 
the hands of the righteous as the evil snake is killed by the eagle.! 

But the symbol plays a more important part in the religious sphere. 
The eagle is the bird of apotheosis and resurrection. As Jupiter is carried 
aloft by the eagle? (Pl. 51b) so the soul of the deified emperor is carried by 
him to heaven? (Pl. 51c). But this device is not limited to the emperor; it also 
occurs on Roman tombstones (Pl. 51d),* and when it is replaced by the fight 
between eagle and snake? it signifies the triumph of the heavenly realm over 
the dark chthonic forces (Pl. 50k). The occurrence of the symbol on the 
famous sarcophagus in S. Lorenzo fuori le Mura is particularly instructive 
(Pl. 50g). Cumont$ has shown that the bacchic representations on the 
group of sarcophagi to which it belongs, illustrate the Dionysiac enthusiasm 
at the prospect of eternal happiness in heaven. The small eagle-snake device 
which accompanies the large Bacchic scenes must stand for some such idea 
as the victorious liberation of the soul.’ 

This sarcophagus also shows the source of these ideas. It was made in 
Athens at the beginning of the 3rd century A.D. on the basis of Syrian models.® 
On Syrian soil Hellenistic religion was the vehicle for the revival of old 
Asiatic solar conceptions. In the Greco-Roman age the local Semitic 
Baals were everywhere assimilated to and identified with Zeus,’ and Zeus 
was transformed from the Sky-god to the Sun-god so that his eagle became 
the bird of Helios (Pl. 5ob, d).!^ Under this spell even the Hebrew Jehovah 
was turned into a solar Zeus; the Jews of the Dispersion called their god 
Theos Hypsistos* and represented him as an eagle? And just as in the 
Mithraic liturgy the initiate enter heaven as eagles? the bird of Helios is 


1 According to Pliny (nat. hist. XXXV, 28) 
Philochares made a painting of two Romans 
with eagle and snake hovering above their 
heads— probably a devotional picture with a 
good omen. 

2 Sittl, op. cit., 37 f., Cumont, Et. Syr., p. 81. 

3 Ibid., p. 72 f., Keller, op. cit., p. 252, 
Cook, Zeus, II, p. 1132 ff. 

1 Cumont, p. 85 f. 

5 W. Altmann, Römische Grabaltdre der 
Kaiserzeit, 1905, Nos. 8, 81, 180; Espéran- 
dieu, Recueil général de la Gaule, I, No. 491, 
cf. also I, No. 361, III, 2207, VI, No. 4921, 
IX, Nos. 6962, 6995. 

€ Syria, X, 1929, p. 217 ff. 

? About the eagle as symbol of the soul cf. 
also Newbold in American Journal of Archeol. 
XXIX, 1925, p. 361 ff. 

8 Rodenwaldt, “Der Klinensarkophag von 
S. Lorenzo," Jahrb. d. Archáol. Inst. 45, 1930, 
pp. 116-89, PI. 6. 

? R. Dussaud, Notes de Mythologie Syrienne, 
Paris, 1903, p. 18 f., Cook, op. cit., I, p. 186 ff. 


10 The bronze Pl. 5ob of an eagle with the 
inscription *Helios" published by Dussaud, 
op. cit., p. 23; Pl. 5o d, a relief from Su- 
weida in Syria (publ. by Dunand in Syria 
VII, 1926, p. 331, Pl. LXV) represents the 
eagle-Zeus with the chthonic snake in its 
talons accompanied by Azizos and Monimos, 
the personified stars of morning and evening. 

The bronze disk, published by Cumont 
(Festschr. für Benndorf, loc. cit.), with the 
Phoenician Baal-samin in the mask of Zeus 
on the wings of the eagle which seizes the 
coiled snake of eternity, proves that the old 
pictorial formula of the enmity between 
eagle and snake holds good, although in 
this case both creatures together determine 
the special character of the Lord of Heaven 
and Eternity. 

11 Cook, op. cit., II, p. 888 f. 

12 Cumont, “Un Ex-Voto au Théos Hypsi- 
stos,” Bull. de l Acad. royale de Belgique, 1912, 
p. 251 ff. 

33 Cumont, Et. Syr., op. cit., p. 56f. 
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endowed with the task of carrying the soul of the deceased up to the sun.! 
Tombstones with representations of the eagle occur often in Levantine art 
from the 3rd century B.C. onwards,? and even in Arabia? These tombs 
also show the bird killing the snake (Pl. 501)* or both creatures separately,® 
symbols which can only stand for the deliverance of the soul from earthly 
chains. Diodorus’ description of the pyre prepared by Alexander the Great 
for the body of Hephaistion must be interpreted in this sense : on the second 
story of the pyre there were eagles bending down towards snakes.$ 

The varied use made of the eagle-snake symbol in the Graeco-Roman 
world may seem puzzling at first. Yet it is not difficult to explain how the 
same sign can assume at the same time a supernatural and a distinctly worldly 
meaning. Both uses have their roots in primitive magic and ritual. Both 
are based on the belief in the practical efficacy of symbols. Since material 
victory and spiritual salvation are not distinguished, the same sign if painted 
on a shield will bring victory in battle, and if carved on a tombstone will 
secure immortality. Moreover, the simultaneous use of the symbol for 
divination on the one hand, and for victory on the other, can be understood 
as implied in the natural development of society. Frazer has shown that 
the king in many parts of the world is the lineal successor of the magician 
in primitive society;’ therefore the eagle as the sign of magicians and kings 
is identical, and the magician overcoming the powers of darkness is in 
another stage of society equivalent to the king vanquishing his enemies. 


3. The Christian Interpretation 


Christianity, which grew up in the midst of the Syrian solar cults, turned 
the eagle symbolism into a specifically Christian formula. The actual iden- 
tification of Christ with the sun, and therefore with the eagle, became an 
integral part of patrological and later theological literature.2 On the Antioch 
chalice (c. 4-5th century A.D.) Christ is enthroned with the eagle under his 
footstool, like a new Jupiter (Pl. 51e).1° And the eagle appears as a hieroglyph 
for Christ in a great many oriental capitals of the 5th and 6th centuries A.D., 
as well as on mosaics and sarcophagi of the same period. ‘Together with 


1 Cf. particularly Dussaud, of. cit., p. 23 ff. 
“Hélios psychopompe." Cumont, p. 62 f. 

? Cumont, p. 39 ff. 

3 Jaussen et Savignac, Mission archéologique 
en Arabie (*Publ. de la Société des Fouilles 
Archéologiques"), Paris, 1909, I, pp.325 f., 
345 ff., 370 ff., 398 fF, II, Pl. XL-XLV. 
The style of all these tombs, dating from the 
beginning of our era, is Hellenistic. 

* Keil and Premerstein, ‘“‘Bericht über 
eine Reise in Lydien," Denkschr. d. kats. Akad. 
Wien, LIII, 1908, p. 46, no. 94: Stele 
datable 159-8 B.C. 

5 In the Arabic tombs of Medaur-Saleh 
(east of the Red Sea) the eagle stands above 
the pediment in which two snakes attack 
a human mask, an old symbol of death. 

€ Cumont, op. cit., pp. 73, 83. He also 


discusses the adaptation of this story in the 
Romance of Alexander. About the eagle 
cult of Alexander cf. particularly Keller, op. 
cit., p. 241 f. 

? Golden Bough. The Magic Art, I, p. 371. 

8 It is worth mentioning that the Mani- 
cheans believed that Christ himself dwelt in 
the sun. Cf. F. Chr. Baur, Das Manicháische 
Religionssystem, 1831, p. 208. 

? E.g. Pseudo-Ambrose, Sermones (Migne, 
Patr. Lat. 17, 694 f.) : “Aquilam in hoc loco 
Christum Dominum nostrum debemus acci- 
pere." Cf. also Pitra, Spicilegium Solesmense, 
1855, II, pp. 60-65, 480 ff. Cf. also next 

age. 

10 Guillaume de Jerphanion, Le Calice d' An- 
tioche (‘‘Orientalia Christiana" VII, 1926). 
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other symbols of faith, victory and eternity it occurs on innumerable Coptic 
tombstones where, with reference to the Psalm (103, v. 5) : “‘thy youth is 
renewed like the eagle's," the old idea of resurrection and salvation lives on.! 

But Christian eagle symbolism covers a much wider range of meaning. 
A number of different ideas current in the Hellenistic world were taken up 
by the Christians and adapted to the exposition of their faith. In reviewing 
the situation one finds that round the eagle four main subjects were evolved. 

The Greek Physiologus, a collection of animal tales with Christian allegorisa- 
tions probably brought together in Egypt in the 2nd century A.D., contains 
the following story about the eagle : When he grows old, his flight becomes 
heavy and his eyesight dim. He first seeks a pure spring of water, then flies 
aloft towards the sun, burns off his old feathers and the film over his eyes. 
Finally he flies down to the spring, dives into it three times, thereby renewing 
himself and becoming young again. This curious story is used as a simile 
for man : when the eyes of his heart are grown dull, he should fly aloft to 
the sun of righteousness, Jesus Christ, and rejuvenate himself in the ever 
flowing spring of penance in the name of the Father, the Son, and the Holy 
Ghost? This is meant as an interpretation of the words of the psalm 
mentioned above : “so that thy youth is renewed like the eagle's." 

This same text was also accompanied by another legend. In Augustine's 
commentary on the Psalm? we read : “In a way suggested by nature he 
dashes his beak against a rock and smashes off the encumbrance, and so 
returns to his food; in everything he is restored, so that he becomes young. 
Hence, thy youth shall be renewed like the eagle's." The rock is Christ 
(I Cor. X, 4) and he is the means of resurrection. 

Still another quality of the eagle occurs in early Christian literature, 
prominently in Ambrose's Hexaemeron* (c. 389). He tells us that the eagle 
rears only one of its two eaglets and kills the other. He rejects Aristotle’s 
opinion that this is done because the eagle is too mean to feed two offspring; 
he quotes Moses? as his testimony for the eagle's sense of pity. Ambrose 
argues that the eagle flies with its young into the rays of the sun to find 
out which of them is the true offspring and which the changeling. The bird 
that cannot endure to look into the glaring light will die, and its death is 
therefore actually brought about by the eagle's intrepidity. 

In the Pseudo-Ambrose's Sermones we find the story of the eagle and the 
snake. ‘The devouring of the snake by the eagle is interpreted as a simile 
for Christ overcoming Satan. 


1 Extensive material presented in Jer- 
phanion’s book, pp 136-45. About the 
eagle as an early Christian symbol of resur- 
rection cf. also Newbold in Am. Journ. of 
Archeol. XXIX, 1925, pp. 357 ff., 379; 
Dussaud in Syria VI, 1925, p. 203 f. 

2 Friedrich Lauchert, Geschichte des Physio- 
logus, 1889, p. 9f. 

3 Migne P. L., XXXVII, 1323. The 
same story in Cassiodorus, cf. Lauchert, 
op. cit., p. 95, and in other commentaries 
on the Psalm. 


* Liber 5, caput 18,60 (P. L. 14, 231). The 
same story referred to in Ambrose, In Psalm. 
CXVIII expos. (P. L., 15, 1473); Pseudo- 
Ambrose, Sermones (P. L., 17, 695); Tertul., 
De Anim. (P. L., 2, 658); Augustine, in Joann. 
Evang. tract. X X XVI, 18, 5 (P. L., 35, 1666). 

$ Deut. XXXII, 11: “As an eagle stirreth 
up her nest, fluttereth over her young, 
spreadeth abroad her wings, taketh them, 
beareth them on her wings." 

$ P. L. 17, 695 : "Et sicut avis ista (sc. 
aquila) inimica serpentum est, quos dum in 
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These are the four main aspects of the eagle symbolism in early Christian 
literature : the bathing in the Fountain of Life, and the sharpening of 
the beak, which stand for rejuvenation through baptism and penance; the 
flight towards the sun as a symbol of intrepidity, or in other words of the 
unshakable belief in Christ; and the fight against the snake as the victory 
of Christ over Satan. 

The Physiologus story of rejuvenation is made up of at least three different 
main motives: the preliminary flying towards the sun, fall and rebirth, 
and the “pure spring." The Water of Life is one of the universal myths 
familiar in the Near East for thousands of years. Fall and resurrection— 
for the rejuvenation of the Physiologus is a spiritual resurrection—has also 
a long history in the East. We may call to mind the Etana myth where 
this motive occurs in another setting.? But the whole idea is a direct off- 
shoot of the pagan designation of the eagle as the bird of resurrection. 

Our second tale about the bending of the eagle’s beak with growing 
age occurs in Aristotle's Historia Animalium. But according to him the bird 
must die of starvation. This story is of Egyptian origin, as we find it in Ho- 
rapollo* : “Desiring to represent an old man, dying of hunger, they paint an 
eagle with its beak extremely hooked; for as it grows old its beak becomes 
extremely hooked, and it dies of hunger." 

The passage of the Psalm on which both rejuvenation tales comment 
must be an adaptation of the old Egyptian legend of the miraculous Phoenix 
which renews its youth every 500 years. 

Although we can thus trace antecedents of the two rejuvenation allegories 
their composite epic character limits their use to the Christian world. This 
is also partly true with the story of the eagle's flight towards the sun to 
test its offspring. The tale actually consists of two different parts : the solar 
flight and the test, and this must be a relatively late fusion. It is also perhaps 
first to be found in Egypt;? it is related by Aristotle, and later by Pliny, 
Aelian and many other ancient writers. From these sources the combined 
motives migrate into the writings of a great many Christian authors. 

The solar flight alone has a much longer pedigree. In a way the solar 
flight of the eagle and its fight against the serpent are two sides of the same 
problem. The solar flight and the gazing into the sun symbolise the sun- 
nature of the eagle," and the fight with the snake the victory over the powers 
of darkness. 


aere alarum remigio subvectando supportat, 


Religionswissenschaft VY, 1903, pp. 178-191 
hos obunco rostro, et armatis quasi quibus- 


shows the survival of the myth in Iranian 


dam telis, pedibus suis lacerat ac divellit; 
quos cum devorat... ita ergo et Christus 
Dominus unam diligit Ecclesiam, ut aquila 
nidum suum.. Et ut aquila serpentes 
devorat... ita et Christus Dominus noster, 
percusso dracone, id est, diabolo lacerato, 
quod humanum sibi corpus assumit, pecca- 
tum illud quod hominem tenebat obnoxium, 
tamquam perniciosum virus exstinxit. "' 

1 This motive by itself will be dealt with 
below. 

2 Hüsing, “Zum Etanamythos," Archiv für 


legends and follows it up into still current 
fairy tales. Cf. also Handwörterbuch des deut- 
schen Marchens, 1930-33, I, p. 16. 

3 IX, 32, 4. Pliny, Nat. hist. X, 15 and 
other ancient authors repeat  Aristotle's 
report. 

t Hieroglyphica II, 96. 

5 Cf. Keller, Thiere, op. cit., p. 268; Thomp- 
son, p. 9. 

ê The texts collected by Keller, loc. cit., 
Cumont, Et. Syr., p. 58, Thompson, pp. 8, 9. 

7 We have mentioned above p. 296 that 
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In contrast to the eagle-snake motive the dissemination of the three 
other eagle-motives ensues primarily through literary channels. In the later 
revisions of the Physiologus all three motives occur together. From the 
early sources they migrate singly or together into the bestiaries of the later 
Middle Ages! Another way of filtration is through the encyclopaedists, 
from Isidore and Rabanus Maurus to Vincent of Beauvais and Brunetti 
Latini. A last channel is formed by the histories of natural science which 
since the 13th century (Thomas of Cantimpré and Albertus Magnus) take 
up the tradition of Aristotle and Pliny but always mingle it with features 
of the Christian animal tales. From now on the popular animal tales live 
side by side with learned works. But there exist many transitions, for a great 
number of authors tried to combine both trends. This type of literature 
ends in the late 16th and 17th centuries with the erudite works of Gesner, 
Aldrovandi (Pl. 541) and Bochart? who in an encyclopaedic attempt such 
as has never been undertaken since collected an enormous mass of material 
about the eagle, scientific as well as legendary, from Christian, ancient 


and even Arabic sources.? 


in Egypt the falcon was supposed to gaze 
unharmed into the sun. Eagle representat- 
ions of many different peoples are certainly 
meant to show the bird flying aloft towards 
the sun. 

1 Cf. Mélanges d' Archéologie, d’ Histoire et de 
Littérature II, 1851, p. 164 ff. 


2 Conrad Gesner, Historia Animalium. 
Frankfort, 1586, II, pp. 168-207, Ulisse 
Aldrovandi, Ornithologia, Bologna, 1599, 


Libri I, II, pp. 17-234, Samuel Bochart, 
Hierozoici sive bipartiti operis de Animalibus scrip- 
turae, London, 1663, II, pp. 162-185. 

3 The rarest of the three motives is that of 
the bending of the beak. It occurs in 
Rabanus (De univ. VIII, 6) in Hildebert's 
Physiologus (c. 1135, P. L. 171, 1217), in 
Hugo de Folieto (De bestiis, I, 56), and 
also in Alexander Neckham, Albertus 
Magnus, Vincent of Beauvais, Brunetti 
Latini, but not often in later literature and 
the arts. Allusions in Elizabethan literature, 
on which the Physiologus has left an important 
mark (the relevant material has been collect- 
ed by H. Höhna, Der Physiologus in der 
elisabethanischen Literatur, Erlangen, 1930 and 
P. Ansell Robin, Animal Lore in English 
Literature, 1992, p. 159 ff.). But that the 
symbol remained alive is proved by such a 
representation as that on the frontispiece of 
the Biblia Sacra cum glossis N. Lyrani (Venice, 
1588), where an eagle is shown sharpening 
its beak on a rock in the water, with the 
quotation from Psalm 103, 5. 

The diving into the fountain is traceable 
through many Physiologus versions (cf. Max 


Goldstaub and Richard Wendriner, Ein 
Tosco-Venezianischer Bestiarius, Halle, 1892, 
p. 386); it occurs alreadyin patristic literature 
(Origen, Jerome, cf. Lauchert, pp. 71, 77) 
and later in such works as Bartholomew 
Glanvil’s encyclopaedia (De proprietatibus 
rerum XII, 1), or popular manuals of natural 
science and medicine, such as the Hortus 
Sanitatis (De avibus 1). It can be traced in 
German mediaeval literature (cf. Lauchert, 
p. 193), in English literature from Caxton’s 
Mirrour of the World to Lyly's Euphues, 
Dekker’s Wonder of a Kingdom, Spenser’s 
Faerte Queene and Shakespeare’s Henry IV. 
A pictorial type, appearing first in the Greek 
Physiologus (cf. Strzygowski, Der Bilderkreis des 
griech. Physiologus, 1899, p. 28 of MS) is 
almost limited to the long series of medizval 
bestiaries, particularly from the 12th to the 
14th centuries. (cf. M. R. James, The 
Bestiary. Oxford, 1928, p. 43, fol. 31a). 
From here the motive spreads into such 
works as an Austrian book of models of the 
13th century (Vienna, Nat. Bibl. cod. 507, 
f. 3v, cf. H. J. Hermann, Die deutschen Roma- 
nischen Hlandschr. Beschreibendes Verz. d. illum. 
Handschr. in Oesterreich. VIII, 2. 1926, No. 
291, Pl. 41), into the illustrations of Psalters 
(cf. A. Goldschmidt, Der Albanipsalter in 
Hildesheim, 1895, p. 116, fig. 34) and into the 
sculptural ornamentation of churches (cf. 
G. C. Druce in The Antiquary, 1914, p. 250). 
For the occurrence of the motive in Arabic 
literature, cf. Wensinck, Tree and Bird Cult, 
op. cit., p. 38 f. 


Of much wider importance than the two 
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The only motive readily expressible in visual terms, the fight of eagle and 
snake, although described in a number of ancient authors from Aristotle to 


former symbols is the flight into the sun and 
the test of the eaglets. From patristic sources 
(cf. Keller, op. cit., p. 268) it passed through 
Isidore (Ethym. XII, 7, 11), Rabanus (De 
univ. VIII, 6) into the bestiaries, encyclop- 
aedias and collections of exempla (cf. Gold- 
staub-Wendriner, of. cit., pp. 196 f., 384 £.). 
Cf. e.g. Cecco d'Ascoli's cosmological poem 
dell’ Acerba and the version of the Physiologus 
due to Leonardo da Vinci based on it (cf. 
Goldstaub-Wendriner, of. cit., pp. 240-54; 
for German poetry cf. Lauchert, p. 171 f.) 

Sculptures : Strasbourg Cathedral, north 
side, late 13th century; Cologne Cathedral, 
pews, c. 1350, (cf: B. von Tieschowitz, Das 
Chorgestühl des Kölner Domes, 1930, Pl. 14b); : 
Ribbesford (Worcestershire) doorway, 12th 
century (Druce, The Antiquary, 1914, p. 250f.). 
Cf. also stained glass in Lyons Cathedral 
(E. P. Evans, Animal Symbolism, 1896, p. 118, 
with many more references). 

Secularisation of the motive in the 16th 
century. It was now often used to allegorise 
the legality of the royal descent and to 
reject intruders into the lawful succession or 
to demonstrate the undiminished vitality of 
the race. Although by no means only used 
by ruling families, the dependence on the 
old idea of divine kingship is obvious. In 
this sense it occurs already in Wolfram von 
Eschenbach  (Lauchert, p. 196). Later 
material: medal of Duke Francesco Maria 
of Urbino (Hill, A Corpus of Italian Medals, 
1930, Nos. 318, 319) emblem of Duke 
Gabriele Cesarini (Jacopo Gelli, Divise, Motti, 
Imprese, Milan, 1916, No. 1041), imprese of 
Carlo Emanuele I of Savoia in 1584 (Gelli 
No. 1105), medal of Henry III of France, 
1585 (J. de Bie, La France Métallique, 1636, 
p. 232, Pl. 78). Important symbol in the 
disputes of succession in England : Medals 
directed against the Old Pretender, son of 
James II, 1688 and 1689 (cf. Chevalier, 
Histoire de Guillaume III, 1692, pp. 94, 104; 
Edward Hawkins, Medallic Illustrations of the 
History of Great Britain and Ireland, 1885, I, 
pp. 644, 664 f.). Medal for Frederick, Prince 
of Wales, son of George II, 1792 (cf. Cat. of 
Prints and Drawings Brit. Museum, Satires, II, 
1873, No. 1820). Used as a simile for love 
in a famous sonnet by Ariosto (Perché simili 
siano e degli artigli..), and by Bernardo 
Accolti (16th century, cf. Gelli, op. cit., 
No. 1429). 


In English literature: Lyly, Euphues, 
Dryden, Britannia Rediviva, Shakespeare, 
Henry VI—here used as a simile for Prince 
Edward's descendence : 


Nay, if thou be that princely eagle's bird, 
Show thy descent by gazing ’gainst the sun. (III, ii, 1). , 


Still more often than the test of the young 
eagles we find the first part of the story alone 
namely the flight and the gazing at the 
radiant sun as a symbol of fearlessness, intre- 
pidity and magnanimity. Dante (Paradiso I, 
48) knows it as well as Chaucer (Parl. of 
Foules 330f.), it appears in Jacopo de 
Voragine’s Legenda Aurea and becomes a 
regular image in popular poetry (cf. F. von 
Logan, Deutsche Sinn-Getichte, 1654: ‘“Wer 
nicht hat des Adlers Augen, Muss der Sonne 
Strahlen weichen."). It is common as an 
impresa in the 16th century: Galeazzo Fregoso 
and Aretino (cf. L. Dolce, Imprese, 1566, and 
for further material : Ruscelli, Imprese, p. 245; 
Camillo Camilli, Imprese, 1586, p. 40 ff.); it 
is adopted in coats-of-arms (Gelli, No. 96; 
Clary, Hótel de Bagis, Toulouse) and used 
in a personal religious context (Hill, Corpus, 
No. 1009; Gelli, No. 1472), it stands for 
the qualities of the ruler (Thomasin of 
Zirclaria, Welscher Gast, cf. Lauchert, p. 196. 
— Medal for Charles VI of Sweden, 1725, 
cf. Œuvre du Chevalier Hedlinger dédié à Gustave 
III de Suède, 1776, Pl. VII, p. 6) and for 
political strength and firmness (Gelli, No. 
1319; E. Bahrfeldt, Münzen und Medaillen d. 
Provinz Preussen, 1901, I, No. 1838), it is even 
an amorous symbol. The beloved is the 
sun at which the lover alone is allowed to 
look (Gelli No. 396, also No. 654). 

The idea that the eagle can look steadily 
at the sun results from his extraordinary 
eyesight which is already mentioned by Aris- 
totle; from Isidore onwards the word aquila 
is explained as deriving from the sharpness 
of the bird’s eyesight. Through sympathetic 
magic the eagle is therefore capable of curing 
failing human eyesight. Aelian and Pliny 
recommend mixtures with brain and gall 
of the eagle as effective medicine. This 
remains an argument in mediaeval works on 
medicine, and the magic power of the eagle 
in curing illnesses of the eye is common to 
the folklore of many peoples (cf. e.g. Harper 
in Beitr. zur Assyrologie, 1894, II, p. 405). 
The legendary eyesight of the eagle induced 
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Cicero,! occurs rarely in Christian theological literature,? but retains un- 
impaired its old efficacy as a pictorial symbol. 

It seems that the symbol did not become current in Christian imagery 
before the 6th or 7th century A.D. At that time we find it established in 
the eastern part of the Mediterranean; it occurs in Syrian MSS, on a church 
wall in Athens, or on an Egyptian incense box® (Pl. 521), always reminding 
the spectator of the Christian mystery of salvation. But the period in which 
the symbol is commonest begins in the roth century and culminates in the 
12th and 13th centuries. 

After our survey of the pre-Christian history of this symbol its migration 
into Europe can easily be disentangled.5 Early Christian artists were faced 
with two basic pictorial types of the symbol, the eastern and the Graeco- 
Roman. The stylized heraldic composition of the Near East had been 
transformed into the naturalistic Graeco-Roman group even in the frontier 
provinces of the Roman Empire. But under the surface the oriental type 
survived, coming to the fore again in Byzantine times. On the other hand 
the Western naturalistic conception never loosened its grip throughout the 
centuries. 

The oriental type found its way to Europe directly through Byzantium 
or with the Arab migration through Spain. This explains the appearance 
of very similar representations in Spanish Beatus MSS of the roth to the 
12th centuries and on a relief on the façade of the ancient Metropolis 
in Athens (6—7th century A.D., Pl. 52b).5 In both cases the bird is shown 
in profile pecking at the head of the snake which stands erect before it, 
its body twisted into a curious knot. This type is strongly influenced by 
Persian designs of Sassanian times on bronze jugs and silver bowls, but it 
can be traced back to Babylonian prototypes of the 3rd millenium B.C. 
(Pl. 49a). 

Another similar oriental type, with the eagle seen frontally, bottle-like 
in shape, its legs straddled and its tail spread out, points to an even more 
direct influence of early Babylonian representations (Pl. 49h). The purest 
embodiment of this type can perhaps be found on a rather late monument, 


Bernini to choose an eagle flying towards gieux du XIIe siècle en France, 1924, p. 340 ff.; 


the sun as the frontispiece to a scientific 
book on optics (Zucchi, Optica philosophia, 
1652). 

1 References in Thompson, p. 3. 

2E.g. in Vincent of Beauvais, Spec. nat., 
ed. 1624, pp. 1176-78. 

3 Paris, Bibl. Nat., MS syr. 33, f. gr, first 
half 6th century. Cf. Carl Nordenfalk, 
Die spátantiken Kanontafeln, Goteborg, 1938, 
Pl. 127. 

4 Cf. below and Pl. 52b. 

5 Peirce and Tyler, L’Art Byzantin, II, 
Pl. 174, p. 125; L. Bréhier, La Sculpture et les 
Arts Mineurs Byzantins, 1936, Pl. 44, 6/7th 
cent. Bronze, Louvre. 

$ For the migration of eastern patterns into 
European art in general cf. Male, L’ Art reli- 


Bernheimer, Roman. Tierpl., op. cit., p. 82 ff.; 
J. Baltrušaitis, Art Sumérien, Art Roman, Paris, 
1934; Frankfort, Gylinder Seals, 1939, p. 316 ff. 

? For the special implications of the motive 
in the Beatus MSS cf. Journal of the Warburg 
Inst., I, p. 253 f. with illustration. 

5 Michel and Struck in Athentsche Mittei- 
lungen, 1906, p. 299 ff.; Strzygowski, Amida, 
1910, p. 367. By about 800 A.D. this type 
appears already in France. It occursin the 
Gospels in the Bodleian, Douce MS 176, 
f. 62 r. Zimmermann, Vorkarolingische Minia- 
turen, p. 220, II, Pl. 143 (Pl. 52a). Cf. also 
a MS from Tours of c. 800, Leyden, Univ. 
Libr. Voss. lat. Fol. 73, f. 45 r. W. Köhler, 
Die karolingischen Miniaturen, 1930, I, Pl. 7e. 
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the wooden door of St. Nicolas in Ochrida in Macedonia, datable to the 
13th or 14th century (Pl. 52d). 

A Byzantine relief of the 11th century in the British Museum unites both 
these types. Two eagles in profile standing on hares are placed symmetrically 
on either side of the central group of eagle and snake, which appears in the 
frontal position with the body of the snake twisted (Pl. 52e). ‘Eagle on 
hare’ is a symbol widely disseminated in the Old World, and it plays an 
important part in Christian thought. Just as the serpent stands for the 
devil, the hare stands for the quick course of human life? Since Christ 
vanquishes the devil, the sign of salvation can appear over the symbol of man. 

It 1s not always easy to determine how far the fight between eagle and 
snake has a symbolic significance. As long as it appears on the wall or the 
door of a church, as in Athens or Ochrida, the symbolic intention is evident : 
this is still the same apotropaic practice which induced the Egyptians to 
place the solar disk above their temples. But when we find the motive on 
the wooden box at Terracina* where the eagle fighting a serpent appears 
in conjunction with all sorts of fighting animals, much of the magic 
power seems to have faded, and the symbol has become predominently 


decorative. 


The Graeco-Roman type as we know it from Greek coins, Roman tomb- 
stones, and other monuments has left its traces wherever Graeco-Roman 


civilisation penetrated. 


It advanced with Alexander to the East, we find 


it in Iran (Pl. 50c) as well as in Syria (Pl. 50b), Egypt (Pl. 521) and Constan- 
tinople (Pl. 511), it dominated in the Middle Ages in Italy, and in France 
it was fused with the hieratic eastern type. 

About the beginning of the second millenium of our era the symbol 


appears with ever growing frequency in Italy and France. 
its occurrence about 1200 in Italy is Apulia and Campania.’ 


The centre of 
We find it, 


for instance, on door frames of S. Nicola at Bari (Pl. 52h), of the Cathedral 
at Benevento,? of S. Giovanni at Brindisi, on the exterior of the Cathedral 


! Kondakov, Macédoine (in Russian), 1909, 
p. 231, Pl. 3; Mufioz, L'Art byzantin, 1906, 
fig. 144; Filow, Altbulgarische Kunst, 1919, 
p. 35; Bréhier, op. cit., p. 81, Pl. 43. 

2 The material is extremely rich and 
scattered and deserves a special treatment. 
We know examples from Susa and Babylon, it 
occurs often on Greek coins and is not rare 
in Roman art. For Christian examples cf. 
e.g. Strzygowski, Amida, pp. 347-9, 367, 369; 
La Basilica di Aquileia, ed. A. Calderini, 1933, 
p. 271; Gabelentz, Mittelalt. Plastik in Venedig, 
1903, p. III. 

3 Franz Xaver Kraus, Real-Encyclop. d. 
Christl. Altertümer I, p. 651. 

t Cf. A. Muñoz, L’ Art Byz., op. cit., p. 184, 
Griineisen, Les caractéristiques de PArt Copte, 
1922, p. 100 ff 

5 Monuments from Gandhara, cf. above, 
p. 299. 

$ The mosaic illustrated on Pl. 511 dating 


from about 400 A.D., was unearthed a short 
time ago during the excavations in the Great 
Palaceof the Emperors. Otherrepresentations 
ofthe motive in Constantinople are known 
through literary sources. Nicetas (cf. above 
p. 308, n. 10) saw an eagle-snake monument in 
the hippodrome, and an anonymous chronic- 
ler of the roth century A.D. describes a 
similar group before the bed-room of the 
Emperor Constantine Porphyrogenitos; he 
calls it a guard, a word which conveys its 
old magic destination of warding off evil. 
Cf. J. P. Richter, Quellen zur Byz. Kunstge- 
schichte, Wien, 1897 (‘‘Quellenschriften,”’ ed. 
Ilg, N. S. VIII), p. 327, No. 865. 

? For the following notes cf. particularly 
M. Wackernagel, Die Plastik des r1. und 12. 
Jahrhunderts in Apulien, 1911, pp. 50, 72. 

8 Venturi, Storia dell'Arte, III, p. 623, 


fig. 579. 
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a—Gospels. Bodl., a a Ancient M Metropolis, c—French Capital. Nevers, 
Douce 176, c. 800 Athens, 6th to 7th cent. Museum, 12th cent. (f. 319) 
(5. 317) (b. 317) 


d—Wooden Door. St. e—Byzantine Relief. British M th t. 
Nicolas, Ochrida, 13th- d useum, Irth cent. (f. 318) 
14th cent. (f. 318) 
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i—Coptic Incense Box. Louvre zm Paris, Bib. 
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at Troja, on capitals of the Cathedral at Taranto and on Campanian pulpits.! 
It spreads to Central Italy where it occurs in Torriti’s apsidal mosaic of 
5. Maria Maggiore in Rome (1295), on the pulpit of S. Maria in Araceli and 
above the porch of S. Lorenzo fuori le Mura; it is a feature of Abbruzzese 
pulpits of the 13th century,? and can be found in the inlaid pavement of 
S. Miniato al Monte in Florence (13th century, Pl. 52g). 

In all these cases the symbolic intention on the lines we discussed above 
is quite obvious? To mention one or two details of special interest : the 
representation in S. Nicola at Bari (Pl. 52h), where an old and a young eagle 
defend themselves against the attack of a snake, is probably closely related 
to the passage from Deut. xxxii, 11 commented upon again and again by 
Christian writers. In Torriti's mosaic, together with other symbolic emblems, 
it accompanies the central scene of the crowning of the Virgin by Christ. 
And in the inlaid floor of S. Miniato (Pl. 52g) it takes up the central position 
between friezes of heraldic doves. The PAysiologus mentions an Indian tree, 
called Peridexion, upon which dwell doves, feeding on its fruit. The dragon, 
the enemy of the doves, cannot approach this tree, but whenever a dove 
leaves the tree, he instantly devours it. The dove is man and the tree the 
symbol of the Trinity. As long as man lives under the shelter of belief in 
the fruits of the Holy Spirit, Satan is powerless. But once he turns to the 
ways of darkness, Satan is ready to kill him. This story is literally illustrated 
in the Florentine pavement. In each panel a pair of doves feed on the 
fruit of a three-branched tree and in the centre the act of salvation is shown : 
Christ in the shape of the eagle destroys Satan in the form of a snake. 
To support the meaning of the story—the victory of light over darkness— 
the eagle-Christ is accompanied by spoked wheels, a very old symbol for the 
sun. 
From the 11th century onwards the symbol appears in French Romanesque 
churches, mostly on capitals. A representation such as the one on a capital 
in the Museum at Nevers (Pl. 52c)* proves that the motive penetrated into 
France via Spain together with the general trend of the Hispano-Moresque 
influence. ‘The eagles’ bodies are given the same feather pattern as those 
of the Beatus MSS. The róle of transmitter between Eastern prototypes 
and France played by the Umayyads in Spain can be illustrated by a 
Moorish sarcophagus with eagles preying on different animals’ exactly 
corresponding to Babylonian works of the 3rd and 2nd millenium B.C. and 
at the same time absolutely identical in type with the Nevers capital. A 


! Cf. G. N. Fasolo in Arte, 1938, p. 21. Cf. 
also Volbach in Jahrb. d. Preuss. Kunstslg. 
LIII, 1932, p. 183ff. and Saxl’s review in 
A Bibliography of the Survival of the Classics II, 
1938, No. 408. 

2J. C. Gavini, Storia dell Architettura in 
Abruzzo, 1926, particularly I, fig. 452, p. 381. 

3 This also holds good when the symbol 
occurs on the ivory cover of a Gospel in 
Darmstadt (11/12th cent.) Cf. Beissel, Ge- 
schichte der Evangelienbücher, 1906, p. 313. 

* Cf. above p. 313, n. 5. Cf. e.g. Vincent 


of Beauvais, Spec. nat., ed. 1624, p. 1177: 
“pullos a serpentibus defendat." 

5 Lauchert, op. cit., p. 29. 

$ I owe this reference and photograph to 
the kindness of Dr. Adelheid Heimann, to 
whom I am greatly indebted for help in 
collecting the French material. 

? [n the Medersa Ben Youssef at Marrakesh 
(Marocco) dating from about 1000 A.D. 
Cf. J. Gallotti, Sur une cuve de marbre 
datant du Khalifat de Cordove," Hespéris, 


IIT, 1923, pp. 363-391. 
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number of similar eagle-snake representations appear at this period (11-12th 
century) on capitals of churches at St. Benoit-sur-Loire, of Saint-Denis-Hors 
at Amboise, of Ste. Croix at La Charité-sur-Loire, of the church at Neuilly- 
en-Dun (Cher), of Notre Dame de Valére at Sion, and at the tower of Saint- 
Martin-d'Ainy at Lyons. 

From France and Italy the motive migrated to England and Germany. 
It occurs about 1180 on a capital in the crypt at Canterbury (Pl. 52f), and 
its symbolical meaning is emphasised by placing it in the tympanum of the 
main door at Aston (Herefordshire) above the Agnus Dei? In Germany 
it can be found about 1200 at the porches of Grossenlinden(near Giessen)? 
and on the porch of the churchyard at Remagen.* 

In some of these examples, which could easily be multiplied, the symbol 
of eagle and snake forms part of a larger theological programme, but even 
when this is not the case the device always stands for Christ's triumph over 
Satan. This interpretation can be supported by the dependence of the French 
capitals on the Beatus MSS, which we have emphasised; for the Beatus 
illustrations are always accompanied by text which explicitly states that, 
for the salvation of men, Christ with his word, as with a strong beak, wiped 
out the poisonous malice of the old murderer of men.’ 

In the Beatus MSS the bird is not an eagle but a fabulous creature 
of the East. Occasionally it can be shown why another bird takes the 
place of the eagle. In a southern Italian marble slab of the 13th century 
a swan-like bird stands on an enormous snake.6 "This seems to be the 
bird Caladrius, which cured illness by its gaze, according to the Physiologus.” 
The bird which frequently occurs in mediaeval bestiaries and literature? 
is described as wholly white like the swan and with a long neck? so that it 
could easily be represented in the form of a swan. Now a number of authors, 
amongst them Vincent of Beauvais, say that the Caladrius absorbs the 
disease into itself, and then flies up to the sun and there discharges the disease. 
The flight to the sun and the strength of the bird's eye are common to Cala- 


1 Camille Martin, L’Art Roman en France, cf. Beissel, op. cit., p. 145. About 110o it 


1910, I, Pls. 9, 60, 67, II, Pl. 34. F. Des- 
houliéres in Congrés Archéolog. de France, 94, 
1932, p. 451. Denise Jalabert in Bulletin 
Monumental, 1938, p. 187 ff. 

? Cf. M. D. Anderson, Animal Carvings in 
British Churches, Gambridge, 1938, frontis- 
piece. 

3 R. Hamann, Deutsche und Französische 
Kunst im Mittelalter, Marburg, 1922, fig. 8. 

4 G. de Francovich in Rivista del R. Istituto 
d’ Archeologia e Storia dell’ Arte, VI, 1937, p. 104. 
The author maintains the dependence of 
Grossenlinden und Remagen on Lombard 
sculptures. 

5 Cf. Journal of the Warb. Inst., 1, p. 253. 

A channel of dissemination of the Beatus 
illustration is provided by other MSS. The 
motive occurs in the copy of 1162 of the 
Bible of St. Isidore at Leon (dated 960), 


is to be found in the Bible of Saint-Martial 
de Limoges (Paris, Bibl. Nat., lat. 8, f. 171 r, 
in the initial A at the beginning of Book of 
Daniel. Cf. Ph. Lauer, Les enluminures 
Romanes des Mss de la Bibl. Nat., 1927, 
p. 49£) Cf. also the German Psalter of 
the second half of the 13th century in 
Donaueschingen, Bibl. MS 185, f. 109 v 
(H. Swarzenski, Die lateinischen illum. Hand- 
schr. des 13. Jahrhunderts, 1936, p. 123, 
fig. 511). 

€ American private collection. 

? Lauchert, op. cit., p. 7. 

8 Cf. Max Goldstaub and Richard Wend- 
riner, Ein Tosco-Venezianischer Bestiarius, Halle, 
1892, p. 293 f. 

? Cf. G. C. Druce, ‘The Caladrius and its 
Legend," Archaeological Journal, LXIX, 1912, 


p. 384. 
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drius and eagle, and this seems to be the reason why they were confused. 

The motive of eagle and snake exists also in connection with St. John. 
Ilustrations of the Gospel of St. John often introduce the Saint's eagle in 
the initial of the first chapter or as a tail piece at the end of the last chapter. 
It is rare, however, for the fight of eagle and snake to be depicted here. 
If it appears—and we know it as early as the 7th century in the Gospels of 
Valerianus! (Pl. 52k) and in the 9th century in those of St. Louis? (Pl. 521)— 
it means that the word of St. John (symbolized by the victorious eagle) 
becomes the weapon by which the sin of the world (symbolized by the snake) 
is conquered. 

There was still another theological tradition which sponsored the representa- 
tion of Christ's victory over the forces of darkness in the form of the eagle 
vanquishing the serpent. It is based on Psalm 91, 13 : "Super aspidem et 
basiliscum ambulabis, et conculcabis leonem et draconem." * ‘The fight of 
the heavenly saviour against the monsters of darkness leads us back again to 
ideas which had been current in the Near East since the grd millenium B.C. 
This fight is also the central feature of the Iranian salvation mysteries and 
of Hellenistic mystery cults which deeply influenced early Christianity. 
The verse of the Psalm is often expounded by the Christian commentators,’ 
and we find pictorial interpretations on early Christian clay lamps, on sarco- 
phagi and later on Carolingian ivories.5 The examples in later times are 
very numerous, and Christ treading upon the snake is still a familiar subject 
in paintings of the 16th and 17th centuries (Pl. 54a). Now, it is quite 
intelligible that the parallelism of Christ, sun and eagle holds good in the 
illustrations of this Psalm. For the persistency of this tradition we may 
quote a modern lectern in the Cathedral of Peterborough, where the eagle 
treads upon a serpent-like dragon, while on the shaft below are the words 
of the Psalm." 


4. Renaissance and Baroque 


The pagan revival of the Renaissance brought to the surface again old 
associations, but at the same time the symbol always retained its Christian 
significance, handed down from the Middle Ages. Accordingly a great 
variety of ideas are connected with the symbol. In the religious field a 
few examples must stand for the many cases in which it was used in a 


1H. Zimmermann, Vorkarolingische Mima- 
turen, 1916, p. 148 f., Pl. I, 7g. Munich, cod. 
lat. 6224, f. 82 v. 

2 A. Venturi, Storia dell Arte, II, p. 301; 
Paul Blanchon-Lasserve, Ecriture et Enlumi- 
nure des manuscrits du LX€ au XIIe siècle (1926), 
Pl. 39. Paris, Bibl. Nat., cod. lat. 9388. 
Initial ‘I’ of “In principio..." 

3 Cf. also Luke X, 19: “Behold, I give 
unto you power to tread on serpents and 
scorpions.” 

4 Cf. e.g. the Acta Thomae (chapter 33), 
originated in the early 3rd century A.D. in 
Syria under the influence of gnostic ideas. 


5 Cf. e.g. Rabanus Maurus, De Universo, 
8, 3 (Migne, P. L. 111, col 231). Honorius 
Aug., Speculum Ecclesiae (P. L., 172, 915) 
interprets the lion as Antichrist, the dragon 
as Satan, the basilisk as death, and the asp 
as sin. 

ê Sauer, Symbolik des Kirchengebäudes, 1902, 
p. 316. Künstle, /Konographie der christlichen 
Kunst, 1928, p. 123. Bernheimer, Romani- 
sche Tierplastik, 1931, p. 50. 

? Cf. also lecterns in Hal, Notre Dame and 
St. Martin (Flemish, 15th century); Bourges, 
Museum (18th century); Evreux, Cathedral, 
(19th century). 
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manner recalling its old apotropaic meaning. It appears in the 16th century 
in the pediment of the façade of S. Francesco della Vigna in Venice, and 
in the late 15th century it is part of the decoration of Federighi’s Holy water 
stoup in the Cathedral at Siena (Pl. 53c), just as it recurs still in the 
18th century on the baptismal font and on a carpet before the altar in 
St. Agricol at Avignon. 

As in the Middle Ages the eagle is occasionally replaced for special 
reasons by another bird. A Madonna by Giovanni Bellini may be quoted 
here (Pl. 53a) where animals in the background are symbolically related to 
the central subject. Among these animals is the little group of a pelican 
fighting against a serpent. The pelican which nourished its young with 
its own blood became a symbol of self-sacrifice and charity and represents 
Christ like the eagle. Its struggle with the snake is quite unusual;! the 
special reason for its substitution for the eagle is the parallelism between the 
sacrifice of Christ and that of the pelican;? for the sleeping child in the lap 
of the Madonna foreshadows the Pieta, and as the pelican vanquishes the 
snake, so the sacrificial death of Christ destroys Satan. ‘This interpretation 
is proved by a Florentine engraving of the Quattrocento where the same 
group of pelican and snake appears above the Crucifix (P. 53b).2 Rubens 
employed the same symbol of pelican and serpent in a “Return from Egypt”? 
and we can now safely say that it is also meant to foreshadow the slaying 
of Satan through the sacrifice of Christ.’ 

The device of foreshadowing a later event is, of course, not confined to 
sacred subjects. The Cavaliere d’Arpino in his frescoes illustrating Roman 
history in the Palazzo dei Conservatori in Rome employed the symbol as a 
good omen predicting victory as in ancient times. But most frequently the 
symbol occurs from the 16th century onwards in moralisations, some very 
far fetched, which were applied to ancient authors. Otto Vaenius in his 
Q. Horatii Flacci Emblemata (Antwerp, 1607) shows the symbol of eagle and 
snake in a surprising context, for it appears as an allegorical interpretation 


1 The story of the pelican first told in the made a drawing of eagles fighting with a 


Physiologus (cf. Lauchert, op. cit., p. 8) and 
endlessly repeated. ‘There are even Physio- 
logus versions which speak of the enmity of 
pelican and snake. 

2 According to the Physiologus the pelican 
is a simile for Christ's death on the cross. 

3 A. Hind, Early Italian Engr., 1938, AI, 
p. 39, Pl. 31. The eagle alone, as well as 
eagle and snake, appears in ivories in connec- 
tion with the Crucifix as early as the roth 
century. Cf. A. Goldschmidt, Elfenbein- 
Skulpturen der karoling. Zeit I, Pl. 23, No. 56, 
and Byzantinische Elfenbeine II, Pl. 12, 32b, 


P- 34- 

4 Rooses, L’ Oeuvre de P. P. Rubens, 1886, 
I, No. 182, Pl. 64. The composition is 
known in engravings by Vorsterman (dated 
1620) and others. 'The picture was at 
Blenheim. 

It may here be mentioned that Titian 


dragon (original lost, formerly Bianconi Coll., 
Bologna, cf. Tietze, Tizian, 1936, p. 262). 
It seems not impossible that Titian would 
have placed the group in the background 
of a sacred picture. Cf. also the group in 
the background of his Baptism of Christ in 
the Museo Capitolino. 

5 Cf. the occurence of the same symbol in 
Martin de Vos' engraving of Christ carrying 
the Cross (British Mus., Print Room 1868- 
6—12-383). 

A modern sculpture from Bali (Pl. 541) 
shows the struggle of pelican and serpent, 
perhaps under the influence of such Christian 
representations. 

ê The motive occurs in a drawing by 
Poussin (Louvre No. 32445) representing the 
‘Judgment of Paris’ (?) apparently as a mor- 
alised illustration of the Homeric scene. 
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of Horace's remark (book IV, ode 4), that eagles do not engender doves.! 
The eagle appears here as the embodiment of natural vigour and strength 
as opposed to the tenderness of doves. As the fight of eagle and snake is 
described in the beginning of the ode, the author, in order to display the 
eagle’s fighting spirit, fell back on the old symbol of its struggle with the 
snake and placed it like a motto in the centre of his design (Pl. 54d).? 

Daniel Meissner, the author of one of these emblem books,? went so far 
as to apply these moralisations to cities. An eagle is shown carrying off 
a dragon over the town of Coburg. The motto reveals that the eagle is a 
symbol of vigour and generosity. 

To this field of moralisation also belongs the adoption of the motive as 
a printer's mark. We find it as the symbol of victorious virtue with the 
printers Rovilli, de Gelmini (Pl. 54c) and Thomas Laisné.* And it is used 
on bookplates even to-day (Pl. 54h).5 

The old story from Aesop of the eagle which a reaper liberates from 
the grasp of a snake (cf. above p. 298) was also revived and interpreted 
afresh with regard to its moral teaching. Pierio Valeriano in his books on 
Hieroglyphics® illustrates it as an example of Benignity (Pl. 54e). 

This story gives at the same time an insight into the curious way in which 
antiquity acquired a new reality during the 16th century. In Lycosthenes' 
Encyclopedia of Miracles? this story is related as an actual event with the 
date 272 B.C. It is true, these stories had a tremendous underground life 
and their grip on the popular mind was such that a sailor of the 16th century 
reported it as having happened on his voyage.? ‘The original cosmic event 
underlying the Babylonian Etana-myth, which had been already forgotten 
in Aesop's moralised animal tale, came to the surface again as a real adventure, 
although something of its miraculous quality was preserved by removing it 
into a distant country. 

In the field of folklore the traditional enmity between eagle and snake 
actually survives to-day. We find it in folk art? and proverbs!? and in fairy 


12-13. Horace’s lines run : 


* pp. 
neque imbellem feroces 
progenerant aquilae columbam. 


to the historian, the late Thomas Hodgkin 
of Newcastle. 


6 P. Valeriano, J Zeroglifici. Venice, 1625, 


This passage has become proverbial inFrance, 
Italy, Spain and Germany (“Adler brüten 
keine Tauben”). Cf. W. Gottschalk, Die 
bildhaften Sprichwörter der Römer, 1935, 1, p.218. 

? In the foreground of the engraving a 
personification of Nature recommends a 
woman to Minerva. The woman symbolises 
Virtue. In the background bulls and horses 
copulating : symbols of that natural vigour 
which needs to be ennobled by Minerva. 

3 Thesaurus Philopoliticus, 1627, p. 609. 

* Cf. L. C. Sylvestre, Marques typographi- 
ques, Paris, 1867, I, p. 105, No. 216, p. 107, 
No. 217. Rovilli's imprese with the motto : 
“In virtute et fortuna." 

58 The bookplate Pl. 54h, which has been 
in my possession for a long time, belonged 


. 243. 

? Conrad Lycosthenes, Wunderwerk oder 
Gottes unergründtliches Vorbilden, Basle, 1557, 
p. 105, with a woodcut almost corresponding 
to that of P. Valeriano. 

8 H. S. Burrage, Early English and French 
Voyages, 1906, p. 128 : Hawkin's voyage of 
1565. For the problem of the revival of 
literary patterns in the geographical litera- 
ture cf. Leonardo Olschki, Storia letteraria 
delle scoperte geographiche, 1937. 

? Cf. C. Schuster, “Das Vogelmotiv in der 
chinesischen Bauernstickerei," in Strzygow- 
ski, Spuren indogerman. Glaubens in der bilden- 
den Kunst, 19936, p. 342. 

10 E.g. “L’aquila combatte sempre coi 
serpenti." 
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tales, which like the well known story of Sindbad the Sailor, are common 
to all nations.! In this connection a group from the Paris exhibition of 1900 
may be mentioned which consisted of a huge cast-iron eagle crushing 
between its claws a dragon which clung to a rock (Pl. 531).* Even the rock 
fits into the tradition which we have been tracing : it is the last appearance 
of the Mountain of the World, on which so many still more cosmic battles 
had been fought out in earlier mythologies. 

At the same time the device lives on in a purely decorative stage (Pl. 53h, 
541)3 But when it appears for instance as a doorknocker (Spital, Castel 
Porcia, Pl. 53f)* or in the form of two sculptural groups framing the 
entrance-door like guardians (Pl. 53g)5 it still recalls the old apotropaic 
significance of the theme. | 

During the Middle Ages the fight between eagle and snake was already 
used as a personal device and, significantly, we meet it with religious overtones 
on coins of priests such as Hughes de Pierrepont, Grand Prévót de St. Lam- 
bert at Liége (1200-1229).5 Slightly later Clement IV adopted it as his 
emblem’ and the Christian allusion is unaltered in medals of Paul III 
(ca. 1540)® although a griffin replaces the eagle. When the symbol is 
placed in coats-of-arms its religious significance can sometimes still be 
grasped.? 

In view of the traditional sun-nature of rulers, it is quite natural that the 
eagle's victory over the serpent should again play an important part in the 
symbolising of victory. The symbol is here transferred into the sphere of 
politics and applied to the divine ruler just as it had been in antiquity.'?^ But 
it has now in many cases acquired emblematical and allegorical qualities in- 
stead of apotropaic, for it appears to commemorate actual events and victories. 


Charles of Bourbon and Navarre had a medal struck with eagle and 


1 For other fairy tales cf. Wolf, Deutsche 
Hausmärchen, pp. 168 ff., 198 ff. Gubernatis, 
Die Thiere in der indogermanischen Mythologie, 
1874, p. 484f. : 

2 Cf. Adolf Brüning, Die Schmiedekunst seit 
dem Ende der Renaissance, fig. 150. 

3 In am indebted to Mr. R. Balfour, Cam- 
bridge, for the permission to reproduce the 
mirror in his possession. For earlier decor- 
ative occurrences of the motive, cf. e.g. the 
letter ‘R’ in the figure-alphabet ofthe Master 
E. S. (M. Geisberg, Die Kupferstiche des 
Meisters E. S., 1924, Pl. 206.) 

* Bronze, late 16th century, Northern 
Italy. I want to express my thanks to Dr. 
Otto Kurz, to whom I owe a number of 
valuable references, for pointing out to me 
this work and for furnishing me with a photo- 
graph. Cf. also L. Planiscig, Die Bronze- 


plastiken. — Kunsthist. Mus. Wien, 1924, 
No. 199. 
5 Osterley Park, 18th century. In this 


case it is the crest of the Child Family. Cf. 
A. Ch. Fox-Davies, Armorial Families, 1929, 


p. 363. I am indebted to Miss Margaret 
Whinney for the photograph. 

$ Chestret de Haueffe, Numismatique de la 
principauté de Liége, Bruxelles, 1890, p. 120, 
No. 155. 

7 Aldrovandi, Ornithologia, 1599, I, p. 98. 

8 Exhibited British Museum, case 49, 
No. 155. 

? The snake upon a dragon is the crest of the 
Guelphs. Cf. e.g. the medallion in the court- 
yard of the Palazzo Vecchio in Florence.— 
On the tomb of Alexander II Sobieski in 
Rome (Chiesa dei Cappuccini, 1714 by 
Rusconi) appears the Polish eagle grasping 
the snake of eternity. In this case the eagle of 
the coat-of-arms has been used as symbol of 
resurrection which is the promotor of eternal 
life (snake).— The crest of Walter George 
Raleigh Chichester-Constable shows a stork 
carrying in its beak a snake and the motto : 
Ferme en Foy (cf. Fox-Davies, of. cit., p. 362.) 

10 Cf. its occurrence on the so-called cloak 
of Charlemagne, 12th century. Metz, Cathe- 
dral (Bréhier, La sculpture Byz., op.cit., Pl. 92). 
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snake like the old Byzantine type and with the motto : “Dimicandum,””! 
referring to him as a victorious fighter. The same medal with the same motto 
was used for the Norwegian king Christian II.2 Henry III of France adopted 
the symbol when he celebrated the murder of his deadly enemy, Henry of 
Guise, the head of the League. The king appears in the motto as the 
representative of pious courage who vanquished the wicked (Pl. 53d). 
The Emperor Rudolf II used the Austrian double eagle warding off snakes 
as a symbol for his defence of Christendom against the Turks,‘ and an eagle 
attacking a dragon appears on a medal of the Doge Bertucci Valier after the 
Venetian victory against the Turks off the Dardanelles in 1657.5 At the 
obsequies of Philip IV in 1665 the Jesuits erected an eagle tearing a serpent 
with its claws, because by his victory over his enemies Philip had achieved 
for his peoples what Christ had won for humanity by the victory over Satan.* 

In more recent times the underlying religious note disappeared and the 
predominence of the political or the philosophical side of the symbol became 
absolute. In the Napoleonic era it became the emblem of the new empire 
(Pl. 53e). But those who revolted against this empire did not revolt against 
the symbol : in 1913 the Prussians used it to celebrate the centenary of 
the insurrection against Napoleon. In the same sense the Greeks employed 
it to commemorate their victory in the Balkan war. 

The motive appears in the early 19th century with a philosophical meaning 
in Blake's Marriage of Heaven and Hell (p. 15, Pl. 54g), where the eagle of 
genius and imagination carries aloft the unaspiring serpent Shelley used 
it in the Revolt of Islam. But in a conscious reversal of the traditional meaning 
the snake becomes the symbol of the achievements of the French revolution 
as opposed to the reactionary forces of the Napoleonic era, of which the eagle 
was the symbol. Yet in an act of mythical recollection only attainable by the 
most exalted artistic intuition Shelley showed a clear perception of the cosmic 
grandeur of the symbol and of its universal significance in the history of 
mankind : 

when priests and kings dissemble 
In smiles or frowns their fierce disquietude; 
When round pure hearts a host of hopes assemble; 
The Snake and Eagle meet—the world's foundation tremble! 
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